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FOREWORD 


Tn placing an English translation of the Sri Bhashyam before the public a few 
words of explanation are needed. The view is held by western Sanskrit scholars 
that the Veda consists of portions written by different persons at different times, 
and that therefore conflicts of opinion must necessarily follow. This is not the 
view held by such eminent rishis as Jaimini and Badarayana, and by a host of other 
rishis, who have written kalpa sitras, smritis, itihasas and puranas. They were of 
opinion that the veda was not written by any one; that it is one work; and that 
therefore no text of the veda that Badarayana wrote his sutras; and that Sri Ramdadnuja 
wrote his Sri Bhashyam. 


2. Readers of the upanishads will observe that reference is made in them to 
three fatvas or substances — matter, the jeevas and Isvara. Certain texts state that 
they are different from one another in their svarupas (substance) and in their na- 
tures. Matter serves the jeevas by undergoing transformations, and appearing as 
objects of enjoyment, as bodies in which the Jeevas dwell, and as senses and organs 
of action, which they use as instruments of enjoyment. The jeevas utilise the bod- 
ies, the senses and the organs of action, and experience pleasure or pain from 
material products. And Isvara gives the jeevas the fruits of their past karmas, and 
makes matter undergo such transformations as are needed for this purpose. Cer- 
tain other texts of the veda state that [svara is identical with the universe, consist- 
ing of the jeevas and material products. How is this apparent conflict to be ex- 
plained ? The veda itself replies by stating that all objects are the bodies of Isvara, 
and that He is their @tmd. It is usual in the world to speak of the body and atmda as 
being identical, as in the statement ‘Devadatta is stout’. The term ‘devadatta’ de- 
notes a jeéva, and the term "stout” refers to his body. The jeeva, being atomic in 
size, cannot be said to be stout or lean. Similarly, the veda speaks of Isvara and the 
universe as one, as they bear to each other the relation of dtma and body. In this 
explanation all vedic texts are accepted as of equal validity; and there is no need to 
regard one set of texts as nulllified by another set. Accepting this explanation, 


which was that suggested by the rishi (seer) Kasakritsna (see siitra 1-4-22), the sutras 
are interpreted in the Sri Bhashyam. 


3. Other commentators of the sutras accept the texts affirming identity as 
stating the truth, and explain the texts stating the tatvas to be different from one 
another. Sankara is of opinion that Brahma alone exists; nothing else; and that the 
appearance of the universe, consisting of numberless persons that perceive, and 
of numberless objects that are perceived, is illusion, and that this is brought about 
by an unreal avidya resting on Brahma. Bhaskara explains that Brahma Himself 
becomes jeevas by contact with upadhis, 1.e., atomic substances known as antah 
karana (mind). The places in Brahma not so contracted is Brahma. Yadava Prakasa 
states that the same substance, which he calls sat, appears in three forms—as /svara, 
as jeevas and as matter. The theories of these commentators are examined in Sri 
Bhashyam in the sub-sections noted on the margin and shown to be untenable. 
This exmaination has been taken out and translated as a separate work with the 
title "The Three Tatvas”’. The Sri Bhashyam is intended to be a practical guide to 
enable the jeevas to get rid of their samsdra (cycle of births and deaths), and to 
attain bliss in no way alloyed with pain and enduring for ever. It shows for this 
purpose that there is a Being known as highest Atma, who is free from every im- 
perfection, and who is the seat of numberless, infinitely high, noble qualities; that 
the way to reach Him is by continous, vivid and loving meditation on Him; and that 
when this meditation is established, all the jeeva’s past karmas are destroyed; that 
such karmas, as are not consciously done, will not touch him; that with the grace of 
the highest Atma, who abides in his heart as his atma, he will rise from his body 
through a blood-vessel that goes to the top of his head; that he will travel along a 
path known as devayana, and that on reaching the highest Atma in a place beyond 
this world of matter, he will attain his own nature, and thereafter enjoy the high- 
est Atma and His noble qualities, and that he will never return to samsara. Most 
readers will be satisfied with the Sri Bhashyam without the controversial portion. 
It has therefore been taken out. Those, that wish to know how the other theories 
are unsound, may read "The Three Tatvas”’. 


4. Certain followers of Sankara have criticised the interpretations of the sutras 
given in the Srv Bhashyam. They have been answered by mahamahopadhyaya 
Kapistalam Desikacharyar, and Mr. A.V. Gopalacharyar, M.A. B.L. A third work is 
ready, having been written by Agnihotram Tata Desika Tatacharyar of 


Kumbakonam. All these are in Sanskrit. If there is a general desire in the English- 
knowing public to know what they say, a brief resume of the contents of these works 
will be prepared with the consent of their authors. 


5. With the omission referred to in para 3, the translation keeps close to the 
original. I have availed myself of some latitude in order to make the translation 
intelligible. Portions of the commentary known as sruta prakasika have been 
incorporated in the text, where the text would be unintelligible without the 
commentary, Portions of the text, which treat of small matters, or quote vedic and 
smriti texts, which are well known, have been put in the form of foot-notes. Not 
one grain of matter has been omitted, and the translation faithfully reproduces 
the original. The vedic texts considered in the various subsections have been 
separately translated, with an abstract of the contexts in which they occur, and 
with copious notes from the upanishad bhashya of Ranga Ramanuja. Sanskrit terms 
have been translated within brackets, wherever they occur; nevertheless a glossary 
of the terms has been appended at the end. It is difficult to prepare an index; but 
the table of contents, which will be found at the begining, will serve the purpose of 
an index to some extent. 


6. No pains have been spared to make the translation intelligible by itself. It 
was prepared several years ago; and it has undergone revision twice, not to mention 
minor alternations made in passing the proofs. My thanks are due to (1) Mr. K. 
Sadakopa Ayengar, Retired Salt Inspector, Kumbakonam for examining the 
translation with the original, and for correcting the proof sheets; (2) to Sinnamu 
Srinivasa Patracharyar of the same place for valuable help in the elucidation of 
difficult points; (3) to Mr. AX. Sitarama Sastriar, Superintendent, Vasantha Press, 
Adyar, Madras, for careful printing and neat execution; and lastly (4) to my Guru 
(Srimad Andavan of Srirangam), who gave me permission to print the translation, 
and whose blessing has brought the printing to a successful end. 


7. An explanation of abbreaviations used in the work is subjoined. 


V. K. RAMANUJACHARI 


LIST OF ABBREVIATIONS 


Adhi. Adhikarana Saravali of Sri Desika. 
Aita. Aitareya upanishad. 

Ana. Anandavalli. 

Brihad. Brihad Aranyaka upanishad. 
Bhava. Bhavaprakasika of Ranga Ramanuja. 
Bhrigu. Bhriguvalli. 

Chando. Chandogya upanishad. 

Isa. Isavasya upanishad. 

Katha. Kathavalli. 

Kaushi. Kaushitaki brahmana. 

Munda. Mundaka upanishad. 

Nara. Narayanam of Taittiriya upanishad. 
Puru. Purusha sukta. 

Sveta. Svetasvatara upanishad. 

Suba. Subala upanishad. 


Taitti. Taittiriya upanishad. 


Para 1 


SRI BHASHYAM TABLE OF CONTENTS 
CHAPTER I 


Sri Bhashyam—brahma sitras— upanishads-meaning of these terms 


Veda highest authority-not written by any one—free from 
defects 


Veda points out the means to the ends sought by men 
(purusharthas) — aihika, Gmushmika and nisreyasa — yagas the 
means for the two former and meditation on Brahma for the 
latter 


Division of the veda into earlier and later portions — other 
divisions — into brahmana, mantra, and arthavada — into rik, 
yajur, saman and atharvan — ritvik, adhvaryu, hota, udgata 


4 Mimdamsa —earlier and later mimdmsds form one work 
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10 


11 
12 


13 


14 
15 


Mimamsaka’s objections answered. 

(i) The topics and authors differ. 

(ii) Certain conclusions of the former repeated in the latter. 
(iii) Difference of opinion on some points 

(iv) Similar difference of opinion as disclosed by brahma sutras. 


Conclusion confirmed by author of the vritti and author of Sri 
Bhashyam. 


Summary of pirva mimamsa 


Chapter I. Pramanas a yeda (consisting of brahmana, mantra 
and arthavada), smriti, @chara — how each is authority 
Smriti opposed to veda invalid — also dchdra opposed to a 
smriti 

Meanings of words — rudhi, yoga — prokshani rule. 

words, excluding proper names, connote akriti — denotation 
by lakshana 


Chapter II. Subject — karmas — bhavana — bhavya, karana 
and itikartavyata — examples — every word in a sentence 
connected with termination denoting bhdavana. 


Apurva created by karma. 
Karmas are different — 


(i) When words conveying inunctions differ 
(ii) When same word is repeated without difference. 
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(iii) When a number is stated 

(iv) When names of karmas differ. 

(v) When a devataé has to be found for an offering. 
(vi) When contexts differ 


Same karma prescribed in different places — conditions 
under which this happens 


Anushanga and adhyahara. 


Chapter III. Anga and angi — sesha and seshi 

Relation of anga and angi indicated by six pramanas : 

(i) Sruti —the sound of a word. 

(ii) Lingam — capacity of words to indicate something 

(iii) Vakya — two or more words put together. 

(iv) Prakarana or context, i.e., two or more sentences 
connected by mutual need 

(v) Sthana — two places connected by mutual need. 

(vi) Samakhya — meaning of words by derivation. 

Relative validity of the six pramanas 

Illustration — sruti versus linga-aindrirule. 

Aruna — adhikarana rule. 


Graha ekatva rule — number of word denoting uddesya should 
be neglected 

Vajapeya yupa rule 

Beginning rule. 

Chapter IV. Subject - prayukii, i.e., Whether a thing prescribed 
helps yaga or confers a benefit on yajamana 

Chapter V. Subject -order in which karmas should be done. This 
is determined by 

Gi) Sruti. 

(ii) Nature of things 

Gii) Reading in the veda. 

(iv) Order of the first operation 

(v) Place of the karmas. 

(vi) Order of the principal karmas 

New comers come at the end 


Chapter VI. Subject — qualification: 
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30 
31 
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35 


36 
37 
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(i) The blind, the deaf, the mute and the maimed 
disqualified. 

(ii) Qualification accrues on removal of bodily infirmity. 

(iii) Poverty no disqualification 

(iv) Nor sex — husband and wife should perform yagas 
together. 


The sidra disqualified — two exceptions — nishada-sthapati 
rule 


Apaccheda rule. 


Chapters VII and VIII. Subject — atidesa — application to a 
vikriti yaga of ritual of a prakriti yaga. The selection of prakriti 
yaga is made by: 

(i) Express direction — meaning of the pronoun itarat other) 
Gi) Name of a yaga 

(iii) By marks showing closest resemblance to vikriti yaga 

In the selection of the prakriti yaga, preference given to 
material, if it and devata indicate different yagas 

Chapter IX. Subject — wha— change made in the text of mantras 


Pasa rule — number of a word may be ignored in certain cases. 


Chapter %. Subject — badha— annulment of some item coming 
in by atidesa Badha effected by: 


(i) Service to be rendered not being required. 

(ii) prescription of a special item 

(iii) prohibition by the negative particle na 

Option (vikalpa) avoided where possible 

Chapter XI. Subject — tantra — doing a subsidiary karma but 
once-to serve all principal karmas 


Chapter XII. Subject — prasanga — benefiting by the service 
rendered to principal karmas 


When prescribed items should be combined, and when only 
one of them may be done 


Contents of brahma siitras— contents of sub-sections — number | 


of sub-sections and of sutras. 


Para 44 


45 


46 


47 


48 


(xii) 
Summary of the sittras 


First four sub-sections preliminary— they remove objections 
to commencement of the work. 


Sub-sections 5, 6 and 7 — prove that the world-cause is not 
prakriti or a jiva, bound or freed — is Narayana. 

Remainder of chapter I. Confirms this conclusion by examining 
23 passages taken from different upanishads — three sub- 
sections deal with the question of fitness for brahama-vidya — 
one shows Brahma to be the material and operative causes of 
the world 


Chapter II, Section 1. Objections to last conclusion answered. 
The objections are: 


G) The Sankhya smrti and yoga stitras should not be ignored. 

Gi) Brahma and the world are not similar — as they should 
be, if they be cause and product. 

(ii) Brahma cannot become the world, as cause and product 
are different substances 

(iv) If Brahma and jiva be one, He has not made what would 
be good for Himself 

(v) Brahma had not the necessary instruments and had no 
body. 

(vi) Brahma must have been wholly expended, or He must 
be divisible 

(vii) Brahma had no purpose to serve; He is open to the 
charge of being partial and cruel 


Section 2. Criticism of the sankhya, vaiseshika, saugata, arhata 
and pasupata systems Defence of the pancharatra agama 


Sections 3. and 4. Evolution of everything directly from Brahma 
— ether, air and jiva’s instruments — senses, mind and prana 
also vyashti evolution from Brahma in the form of the four-faced 
being. 

The jiva eternal — a knower and self-proved—he acts — his 
actions controlled by Brahma — control not incompatible with 
responsibility. 

Chapter HI, section I. Description of jiva’s condition after death 
and before re-birth — his journey to svarga and return 
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20 


20 


20 
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Para 51 


56 


57 


58 


(xiii) 
Section 2. Greatness of Brahma explained — creation of dream- 
world — receiving jivas in deep imperfection and possession 
of all estimable qualities —misconceptions on the point 
removed — no higher being —yielder of all fruits. 


Section 3. Marks to determine vidyds taught in two or more 
places to be one vidd — application of this test in 17 cases — 
attributes to enter into all brahma-vidyas — form of meditator 
to be meditated on — sub-sidiary meditations — (i) on devayana 
— (ii) on separation of karma from himself — brahma-vidyas 
differ — option to do any one 


Section 4. Vidya not subsidiary to karma — helps to vidya G) 
performance of dsrama dharma: (ii) control of mind and the 
rest; (iii) control in regard to food; (iv) panditya, balya,and 
mauna. 

Fitness for vidya — men in all dsramas qualified — also a 
widower — but not one fallen from certain dsramas. 

Chapter IV, Section 1. Form of meditation —conditions for 
doing it 

Fruits of meditation (i) destruction of past karma— a limitation 
Section 2. Mode of departure from body in death— (ii) rising 
through blood-vessel going to top of head —no restriction as 
to time of departure. 

Section 3. (iii) journey on the devayana — one path only — 
ativahikas —Badari's view that freed jivas go to four-faced being 
refuted 

Section 4. (iv) Emergence of freed jiva’s nature — examination 
of this nature— likeness to Brahma in what respects —no 
retrun to samsara 


to 60. Description of the lines on which the translation has 
been made. 


Sri Bhashyam 


Preliminary — First verse — general and particular rule— erroneous 


views regarding highest devata 
Errors regarding means to release indicated Meaning of 
first adjectival clause. 
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25 


25 


26 
27 note (1) 


27 Ibid. 
27 Ibid. 


27 


(xiv) PAGE 


first Second is 28 note (3) 
meth rid a 


Greatness and accessibillity of Brahma indicated 


28 note (4) 
28 note (3) 
Subject of the siiras indicated by the verse 28 note (6) 
Exposition of many erroneous views 28 note (6) 


Second verse — Subject of the Sri Bhashyam 


Value of Sri Bhashyam compared with other works 30 note (3) 


Commencement. 30 note (2) 
Chapter I, Section 1. Jijnasa adhi (1st sub-section) 31 note (3) 
Meaning of the saitra — five processes in commentary on a sittra. 31 note (1) 
Meaning of the term atha —Unsuitability of other meanings 31 para | 
Confirmation by the other words in the sutra 32 note (3) 
Completed matter examination of karma-kanda 32 
The six angas of veda. 32 note (4) 
Meaning of the term brahma. 33 para 2 & 


Purushottama denoted by it — its primary meaning — others denoted in 


a secondary sense — reasons — use of the term bhagavan 33 
similar — six qualities jnana and the rest — Meaning of the 33 
ormne 34 para (2) 
Meaning of jijnasa 34 para 3 
Purpose of an Injuerion — to direct doing of what will not be done 34 note (1) 
without it. 
Meaning of the ending — Discussion on a point of grammar. 34 para (2) 
Meaning of sutra as a whole 
Injunction to learn the veda — qualifications of the acharya (teacher) — 34 para (4) 
upanayana— adhyayana— Mode of doing it —to be repeated 
i : 34 para 5 
till the text is learnt by heart 
Adhyayana should be done only by repeating what is recited by the 
teacher — niyama vidhi — rule of purva mimamsa. 34 note (1) 
Qualification given to student by upanayana rule of purva mimamsa 
(IIL-1-4) 34 note (2) 
Upanayana an anga of adhyayana (p.m. II-1-3) —time prescribed for it 
through it applies to adhyayana. 34 note (3) 


—————— El 6 


@y) 


The injunction to learn the veda addressed to student — not to teacher 


Adhyayana to be repeated many times — end in view being drishta (that 
can be seen) — (rule of p.m. X1-1-5&6). 


Efficacy given to the veda by adhyayana — purpose to be served by it — 
learning text only — : 


This case not analogous to the injunction saktin juhoti 
Conclusion that only text of the veda should be learnt — reasons —. 
Why this conclusion exphasised. 


Upanayana not an anga of adhyapana (teaching) — Prabhakara’s view 
refuted. 


Mimamsa will be commenced without injunction on learning the veda. 
Mimamsaka’s objections answered. 


Texts showing fruits of karma to be petty and short-lived and fruit of 
brahma vidya to be immeasurably superior and enduring. 


First objection. Enquiry into karma unnecessary, —inferior character of 
its fruits known—reply. 


Second objection. Unnecessary, as one should know merely Brahma and 
atma to be one — knowledge of karma an impediment 


knowledge not helped by karmas — being seats of endless differences 
— their fruits being perishable — vedic texts in support — 
help rendered in creating desire to know — shown by the 
termination in vividishanti. 


To hear, to think and to meditate useful for understanding texts — four 
qualifications. 


Reply. Continuous, vivid and loving meditation on Brahma means to 
moksha — not mere understanding of vedic texts — help of 
karmas needed for growth of this meditation 


The four qualifications acquired only by study of both mimamsas. 
Not acquired by any other means. 
Udgitha-vidya directly connected with later mimamsa. 

First view and final decision 


First view — proposed enquiry not possible —as words in upanishads 
do not denote karya. 
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34 note (4) 
35 note (5) 

35 para 6 
35 note (2) 
35 note (2) 


36 note (3) 


37 note (4) 
37 para 7 
38 note (5) 


39 para 8 


39 para 9 


para 10 


40 para 11 


43 para 12 


43 para 13 


44 para 14 


44 notes 


(a) (b) & (©) 


44 para | 


(vi) 
Objections raised 
Replies by opponent 


First reason for enquiry fails — fruits of karmas shown to be 
imperishable 


Final decision. Well-known mode of learning meaning of words 
suppressed by opponent Other modes of doing so 


Opponent’s replies to the objections criticised Mode of learning meaning 
of words at beginning of evolution 


Texts of upanishads connected with injunctions and convey their meaning 
— precedents in piirva mimamsa 


Karya as understood by opponent inexplicable — karya not kriti-uddesya, 
which is pleasure or removal of pain 


Karya not an end in itself 


Apiirva not an end; not a kind of pleasure — no sastra in support of 
opponent’s statement. 


Karya is yaga ; not. apurva — supported by Panini — fruits yielded by 
Brahma. 


SUB-SECTION 2. Janmadi adhi— meaning of siitra-tad-guna-samvijnana 
bahuvrihi — use of this discussion. 


Meaning of the word asya (of this). 


Attributes of Brahma contemplated by the term yatah — their use in 
creation and in being sought by others 


Both material and operative causes indicated by termination in yatah 
— misconceptions exposed 


First view. Conception of Brahma not possible from definition —three 
brahmas indicated by the three epithets — objections answered 


Definition text not upalakshana —explanation not satisfactory 


Final decision. Piurality of objects not implied, unless connoted attributes 
be incompatible — not so here. 


One epithet sufficient — utility of the others. 
Second objection inapplicable — Brahma already known in one aspect 
Brahma a unique Being — shown by the text "Unchanging" 


Use of this text — not considered in the sutra — why 
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46 para | 
46 para 2 


7 para 3 


47 para 4 


48 para 2 


49 para4 & 
note (2) 


49 para 5 
49 para 6 


52 para 7 


52 para 8 


53 note (2) 
53 para 10 


53 note (1) 


54, note 


55 paras 1-4 


56 para 5 to 6 


56 para | 
57 para 2 
57 para 3 
57 para 4 
57 note (2) 


(xvii) 
@2Scism of Sankara’s theory 
SUSSECTION 3. Sastra yonitva adhi — meaning of siitra — subject. 


Pos view — Brahma unknowable except from veda — objection by 
opponent — three inferences 


OSiicism by mimamsaka — second inference tainted by upadhi — 
proving what is admitted — proving reverse of what is 
intended 


‘1S inference faulty — dependence inexplicable 


Explanation by vaiseshika— first criticism unsound —normal knowledge 
and capacity different for different products no upadhi. 


4m intelligent Being needed to yield fruits of karma —jivas not 
competent to make the universe 


Possession of unwelcome attributes in the maker eliminated by method 
of difference — possession of body not needed. 


Final decision. No authority for universe being made by one person at 
the same time — universe not one product like a jar 


Particular jivas may create — no need to assume one other than a jiva— 
no need to assume creation at the same time 


Last two criticisms put in logical form 
Maker of universe would be bound by karma. 
To infer omniscience in maker beyond capacity of inference 


Negative example rejected — conclusion based thereon not aecepted + 
no unwelcome result from such non-acceptance 


Inference powerless to prove Brahma to be both material and operative 
causes of the world 


Counter-arguments— objection answered 

Isvara could not have made the universe in a body or without a body 
He could not have done so by operating or without operating. 
Opponent’s questions answered 

SUB-SECTION 4. Samanvaya adhi — subject — objections answered 
First view. No statement made without aiming at something desirable 


Statements produce pleasure or remove fear by creating i impression on 
the mind — facts stated need not be true 
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57 para 6 
Si 


58 


59 


59 para 2 
60 para 3 


61 para 4 
61 para 6 
61 para 7 
62 para | 


62 para 2 
63 para 3 
63 para 4 
64 para 5 


_ 64 para 6 
64 para 7 


64, para 8 
65 paras 9 
66 para 10 
66 para || 


66 
.68 para 2 


68 para 3 


(xviii) PAGE 


Explanation by first illusionist — upanishad texts aim at a karya — to 


make Brahma disconnected with the universe 69 para 4 
Reply by opponent. Qualification of person directed cannot be stated — 
it is not nimitta or fruit 69 para 5 
Brahma not vishaya, which is an action and is made — nor withdrawal 
of universe 1) para 6 
Niyoga not needed for removal of unreal universe — niyoga non-existent. i pee t 
H : ; é 71 para 
(Niyoga neither Brahma nor something ~ else 
No karana — two kinds of help rendered — neither possible 72 para 9 
Explanation by second illusionis_— -Niyoga created by meditation — 
meditation on Atma—as describing His nature upanishad texts 
must state the truth. 72 para 10 
Release not attained by mere understanding of vedic texts)” 72 para 11 
3 Reply by opponent — Intended service not done by upanishad texts, as 
connected or unconnected with injunctions to meditate —facts 
stated similar to statement in ‘meditate on name as Brahma’ 
— no guarantee as to truth. 73 para 12 
Final decision. Belief in correctness of facts stated gives pleasure — not 
impression produced — veda not made —facts stated therefore 
true 74 para | 
Upanishads as valid authority as earlier portion of veda. g 74 para 2 
Brahma — a most desirable end — fruits in earlier portion petty. 75 para 3 
jivas entitled to same enjoyment as Brahma. 75 note (1) 
Pleasure given by statements of existing facts — examples 76 para 4 
Qualities found in Brahma —explanation of terms 76 note(1) 
Conflict between the mimamsas regarding arthavadas — 
explanations 76 para 5 
SUB-SECTION 5. Ikshati adhi — subject 7 
First view. Prakriti stated to be would-cause in the text — reason — 78 
similarity between cause and product — form of text 
Final decision. First view unsound — willing to become many followed e 


by creation of fire — not possible in unintelligent prakriti. 


Similarity argument accepted, but not the conclusion — no inference 


: 79 para 2-3 
stated by the texts — hetu being absent 


—————— ll 


(xix) PAGE 
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SRI BHASHYAM 
INTRODUCTION 


Sri “Bhashyam is the commentary by Sri Ramanuja on the Brahma Sutras 
of Badarayana alias Vyaa; and these Sutras form a commentary on the later 
portion of the Veda, known as the Upanishads. 


2. The Veda is the highest authority among the Hindus, and holds the 
same position in their estimation, as the New Testament does in the estimation 
of the Christian world. There is, however, a difference between them, While the 
New Testament was admittedly written by different authors, the Veda was 
never written by any one. It has been handed down without interruption from 
teacher to student, and its texts have consisted of the same words in the same 
order as at present. In this sense they are said to be eternal. This point is 
chapter considered in chapter I, Section 3, Sub-Section 7. Not having been 
written by any one, it is free from defects, which characterise human productions. 


3. What the Veda teaches: It points out to every one the means to the ends 
which he has in view; and these ends are different for different individuals.If 
they identify themselves with their bodies, the enjoyments which they seek will 
be of the sensual kind, i.e., what appeals to the senses. This is known as 
aihikam,i.e.,enjoyment here and now. If they learn that they are other than 
bodies, they will be disgusted with the. pleasures of this world, as they are 
attained with effort; and are alloyed with pain. They will seek a superior kind 
of enjoyment, and will be willing to take very great trouble to procure it and 
to wait for its coming.This is known as a@mushmikam, i.e,, enjoyment there, 
Le.,in 

svarga.This has its own defect; for it is short-lived and in most cases, those 
who go thither have to serve the heaven-dwellers. When the good karma, which 
took them to svarga,is expended, they return to the earth-world. If after wide 
experience, they are disgusted with this kind of enjoyment also, they will begin 
to enquire whether there is not enjoyment of a still superior kind, which will 
endure for ever. They will learn that there is such enjoyment, for ever. They 
will learn that there is such enjoyment, which is called nis-sreyasam or the 
highest good. All these fruits, which man may seek— Aihikam, amushmikam 
and nis-sreyasam — are known as purushartha (that sought by an intelligent 
being). To distinguish the last from the others, the term parama —highest — 1 
added to the term. Each of these kinds of enjoyment has its appropriate means, 
which are pointed out in the vedz The means for attaining aihikam and 
admushmikam are offerings of various kinds to devatas, and they are described 
with great minuteness in the earlier portion of the Veda. The means to nis- 
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sreyasam is various modes of meditation on Brahma, and this is dealt with in 
the later portion. All these means are collectively known as hita. The veda then 
gives instruction in regard to truth, the goal to be striven for and the means 
thereto, i.¢., in regard to tatva— hita—purushartha. It does not deal with what 
one can find for himself; it shows only what he cannot know without it. Most 
men are unable to look far ahead, and they prefer the aihikam or amushmikam 
and the portion of the veda, which deals with them, therefore comes first.? 


4, The texts of the veda are not always clear; and the meaning that is first 
conveyed is not always correct. The Veda being one work, it has to be 
interpreted in such a manner that one text may not conflict with the others. A 
critical examination is therefore necessary, and this was undertaken by three 
rishis (those who see far beyond ordinary men)—Jaimini, Kasakritsna and 
Badarayana. They embodied the result of their examination in satras,—short 
condensed, yet clear statements in prose. The sutras of the first two rishis deal 
with the earlier portion of the veda, and those of the third with the later 
portion or upanishads. The examination of the teaching of the veda as a whole 
is known as mimadmsda, the examination of the earlier portion being pirva 
mimamsa and that of the later portion being uttara mimamsd. Both the 
enquiries or mimamsas form one work. For, the subject of enquiry is the same 
in both, viz., the veda; the same mode of enquiry is pursued in each and the 
the same result is reached, viz., a correct understanding of its contents. The 
Brahma Siitras are a continuation of the Mimamsa Sitras. 


‘In addition to the division of the Veda into the earlier and later portions, there are two other 
divisions. One is the division into Brahmana, mantra and arthavada. The first consists of 
commands and prohibitions like the following : "Let one who desires svarga do yaga.” (Svargais 
a place of unalloyed enjoyment; yaga is the giving up of a material possession to a devata; this 
is a Being superior to man and invested with certain powers by Isvara.) "Do not inflict pain on 
any one.” Certain other texts describe how a karma (act) that has been prescribed should be 
done, and they are recited when the act is performed, to remind the doer of what has to be 
done and how it should be done. They are known as mantras. The remaining texts either 
praise the karmas prescribed or condemn those that are proscribed. These are known as 
arthavadas. The other is the division into Rik, Yajur, Samanand Atharvan. One who performs 
a yaga requires the services of helpers, known as ritvik, their number depending on the 
particular ‘yaga. One of them known as adhvaryu does all the manual work, including the 
preparation of the materials, the handling of the instruments and the making of the offerings. 
The Yajur Vedainstructs him. Another known as the hotarecites certain verses, when offerings 
are made; and these verses are collected and arranged in the Rik Veda. A third helper known 
as udgdia recites verses set to music, before certain offerings are made in Soma ydgas: and 
these songs form the Sama Veda. The importance of these portions from the point of view of 
ydgasis so great, that the Vedais often known as Trayi—a whole consisting of three parts. The 
fourth, the Atharvan, is not now studied, except its later portions. 
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5. The conclusion stated at the end of the preceding para is not accepted 
by the Mimamsaka, i.e., one has commented on Jaimini’s stitras. His objections 
are: First, the topic in the first enquiry is the nature of karma, i.e., yagas of 
various kinds, while in the second it is the nature of Brahma. The result also 
is different. For, after the first enquiry one will turn away from karma; after 
the second he will be drawn towards Brahma. Again, the authors are different. 
Jaimini wrote the first twelve chapters and Kasakritsna the next four chapters; 
while the author of the Brahma sitras is Badarayana. We reply. These 
considerations do not count for much. As the first twelve chapters treat of 
karmas, and the next four chapters of Brahma. As the first sixteen chapters are 
regarded as one work, so all the twenty chapters may be regarded as one work. 
If the topics are different, that is a reason for dividing the work into parts, 
chapters, sections, and so on, but not for making it in to as many works as 
there are topics. As to the difference in the authorship, we draw his attention 
to the analogous case of a tower —built by many persons working for different 
periods of time; but the tower is regarded as one piece of work. The sutras of 
Panini, the grammarian, were commented on by two persons, and yet their 
commentaries are treated as one work, known as kasikdvritti. This is exactly 
analogous to the present case. 


6. Secondly, some of the conclusions reached in the former mimamsd are 
repeated in the latter, which would not happen, if they formed one work. 
Reply— the repetition occurs in four cases; the object being to refute certain 
objections raised and to confirm the conclusions. In the first case, it had been 
decided that the siidra was unfit to learn the veda, and he would therefore be 
unfit also for Brahma-vidya, which requires a knowledge of the vedic teaching. 
In the Chdndogya Upanishad, a student, who applied to a teacher for instruction 
on Brahma-vidya, was addressed as siidra, and this raised a doubt as to 
whether a member of this caste could not obtain the requisite knowledge from 
sources other than the Veda. It is shown (Chapter I, Section 3, Sutra 33) that 
the term sudra does not mean a member of the siédra community, and that it 
means merely one who is unhappy. The next two cases relate to the conclusion 
that a smriti opposed to the veda should be rejected. Nevertheless, two sub- 
sections are added (Chapter II, Section 1, sub-section 1 and section 2, sub- 
section 7) to show that the sankhya smriti and the Pasupata agama should not 
be respected in consideration of the high position and great repute of the 
authors. In the last case, it was shown in the Parva Mimamsa, that two karmas, 
which formed the subject of similar injunctions, and which were of the same 
character, bore the same name and yielded the same fruit, were one; and this 
conclusion is equally applicable to two or more Brahma -vidyas subject to the 
same conditions. But as a text of the Mundaka Upanishad appeared to prescribe 
2 particular ceremony known as sirovratam as a preliminary to Brahma vidya, 
the subject had to be examined again. (Chapter III, Section 3, sub-section 1). 
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7. Lastly, there are some points of difference between Jaimini and 
Badardyana. They are briefly explained below : 


(a) In chapter I, Section 2, Sutra 1 Jaimini states that the purpose of the 
veda being to stimulate the doing of karmas, such texts as do not perform this 
function, but merely state facts, are no authority. This would mean that the 
texts in the vedanta, being mainly of this character, do not possess any validity. 
The explanation is that Jaimini laid down a general rule, and that Badarayana 
pointed out an exception, when the texts mention a desirable fruit for which an 
intelligent person may strive. As Jaimini dealt only with karmas, he had no 
occasion to refer to the exception. This defect was supplied by Badarayana in 
Chapter I, Section 1, Sutra 4. 


(b) Jaimini, it is stated, denied the existence of devatas in the form of 
intelligent beings. He had to contend with opponents to establish two points— 
the supreme authority of the veda, and the need for performing the karmas 
enjoined in it. He found it necessary to concede certain matters to gain his end, 
and he did so in the hope that when. he won, they could be set right. That this 
was his real attitude may be seen by considering his view stated by Badaradyana | 
in three sutras. In the first (Chapter 4, Section 3, sutra 11) Jaimini recognised 
the existence of /svara, the supreme devata; in the second (Chapter 4, Section 4, 
Stitra 5) the possession of certain qualities by Him, and in the last ( Chapter 
I, Section 2, Sitra 32) meditation on Him as the means of reaching Him. This : 

_is proof that he believed in the existence of the lesser devatday also. 


(c) In Chapter VIII, Section 1, Sutra 32, it was stated that in copying from 
a model the ritual for performing a particular ydga, for which a special ritual 
has not been prescribed, one should be guided by the material to be offered in 
preference to the devatd, in case they indicated different models. This is held to 
imply a denial of the existence of devatds. This view is incorrect. The preference 
of the material to the devata@ was based on the fact that the material is close 
to the act of offering, while devata has to be thought of by the mind. In fact, 
the whole of the mimdmsd rests on the principle that what is recognised at once 
possesses a greater validity than another, in which there is some delay. 


8. The foregoing disposes of the objection that there are points of difference 
between the pirva mimamsa and the Brahma siitras. In the latter set itself 
Jaimini is stated to have held certain views, and they are shown to be 
erroneous. Here are some cases: 


(a) In Chapter 3, Section 4, Sutra 2 Jaimini is stated to have contended 
that the mention of fruit in the texts of the vedanta should be treated as 
arthavada as in the earlier portion of the veda, and that the vedanta is 
subsidiary to the earlier portion, on the plea that it points out the real nature 
of the jeeva. This could not have been Jaimini’s real view for the reason stated 
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in para 7 (b) supra. This view having been put forward by him in the context 
with his opponents, people might accept it as correct; and to prevent this 
Badardyana first states the view and then refutes it. 


(b) In séiitra 18 of the same section it is stated that Jaimini denied the 
existence of stages of life other than that of the house-holder. This is negatived 
by the fact stated in sdtra 40 of the same section that he would not accept one 
fallen from these stages as qualified for Brahma Vidyd. His real intention was, 
one may therefore presume, to discourage the entry of one on these stages, 
unless he was really disgusted with the world. 


(c) In Chapter 3, Section 2, sitra 39, Jaimini is stated to have held the 
view that karma through aparvam yields its fruit. Badardyana rejects this view, 
and states that all fruits are bestowed on the worshipper by Jsvara Himself. 
There is no material difference between these views. Isvara bestows the fruits 
only with reference to the karma; but He is the principal cause, while Jaimini 
lays stress on the karma. This slight difference is not of such importance as to 
militate against the view that the two mimdmsds form one work. 


(d) Lastly, in chapter 1, Section 3, Sara 30, Jaimini denies the fitness of 
devas for Brahma vidya. This is not of importance; but it is proof of the fact that 
he recognises the existence of devas, in whom the devatds are included. 


9. The conclusion that the two mimdamsas form one work has the support 
of the author of the vritti, who observes "This s@riraka is a continuation of the 
sixteen chapters of Jaimini. Hence the work is one”. And the author of Sri 
Bhdshyam also observes "The difference between the former and latter mimamsas 
should be treated like the differences between the parts and between the 
chapters resulting from differences in the topics dealt with. The work begins 
with the first sdtra of Jaimini and ends with the last sitra of Badarayana. The 
order of the topics is determined by the connection between every two of them.” 


10. The author of the Brahma siitras has accepted the conclusions drawn, 
and the rules of interpretation deduced, in the parva mimadmsd and takes very 
many illustrations therefrom. For a full understanding of the Sri Bhashya it is 
necessary to know what the purva mimamsda teaches, at least briefly. The 
following is a summary : The first chapter deals with pramanas, 1.e., the 
authorities on which statements are accepted, or injunctions are obeyed. The 
pramanas are three—the Veda, Smritis and achara (the practice of great men). Of 
these the Veda possesses the highest authority. In the Veda itself the Brahmanas 
are of themselves authority, and they require no proof for their acceptance. 
Mantras and arthavadas are authorities in so far as they are connected with the 
Brahmanas, the former by showing how the karmas enjoined by them should be 
done, and the latter by praising the karmas (Section 2, Sub-sections 1 and 4). 
Smritis come next. They are works written by great rishis, who knew the Veda — 


6 SRI BHASHYAM 

fully. The presumption is that they are based on Vedic texts. It follows that a 
Smriti opposed to a clear text of the veda should be rejected (sub-sections 1 and 
2). Achdras come last. Smriti-writers have brought only the main points into 
their books, leaving the details to be gathered from their practice. It may be 
presumed that they remembered the Vedic teaching, and acted in accordance 
therewith. A practice which has sprung up in recent times in opposition to a 
smriti text should be rejected. (Section 3, Sub-sections 4 and 5). 


11. In this chapter certain matters connected with words are discussed, 
and as reference is made to them occasionally in the Sri Bhashya, they must be 
stated here. The meaning of a word established by usage should always be 
taken; for this comes to one’s mind quickly. Where this meaning is not 
available, or where it is unsuitable in a sentence, the meanings of the root and 
termination are taken and put together, and the meaning of the word as a 
whole is ascertained. In the darsa and piirna masa ishtis the adhvaryu gives this 
direction—Place the prokshani (on the vedi). Prokshani is a basin of water, 
which on being placed on the vedi, is purified and is used for sprinkling. 
Obviously the word prokshani cannot denote the purified water, when the 
direction was given. As there is no meaning established by usage, the meaning 
by derivation is taken. A word is said to denote its meaning by riidhi, when it 
has been established by usage; and by yoga, when it is derived from its 
etymology (Section 4, Sub-section 9). 


12. What do words denote, leaving out those that are arbitrarily fixed as 
the names of things ? Take the word "go" (cow) for instance. Does it denote a 
form common to all cows (@kriti) or an animal having this form ? In the opinion 
of the mimamsaka the primary meaning of a word is the d@kriti; and when it is 
used in a sentence “Bring the cow” it is used in a secondary sense, and means 
an animal having this akriti. If it did not do so, the direction could not be 
carried out. The extension of the meaning of a word in this manner is known 
as lakshana ; and the reasoning on which it is so extended is akshepa (Section 
3, Sub-section 10). 


13. Chapter 2 treats of karmas. First, in all finite verbs there is a common 
element, The word yajati means “does a yaga ”; the world pachati means ‘does 
cooking”; and so on. This common element is denoted by the termination in the 
verbs; and it is an action that serves to bring about what is desired. It is 
known as bhavand. In connection with it three questions arise — what does it 
produce; with what instruments; and with the help of what. In the three 
offerings known as darsa ishti what is produced is svarga; the instruments are 
the three offerings; and those which help them are other offerings known as 
praydjas, anuydjas, ajyabhagas and svishtakrit. These are denoted by the following 
sanskrit terms—svarga is phalam; the three offerings are karana; and the other 
offerings are itikartavyata. The injunction yajeta means with a yaga bring about 
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a 
what is desired. The bhdvand being important, every word in a sentence is 
directly connected with the termination, which denotes it (Section 1, Sub-section 
1). 


14. It has just been stated that by the three offerings svarga is produced. 
Now, these offerings disappear, as soon as they are made; and svarga will come 
at the end of this life. What is there to connect the karana and the fruit ? The 
mimamsaka therefore assumes that a capacity is created by the offerings in the 
person who makes them, which remains till it yields the fruit. This is known 
as apiirva. Each offering produces its own apurva; so do all the subsidiary 
offerings; and they all combine to produce the fruit-yielding apurva (Section 1, 
Sub-section 2). 


15. Karmas are enjoined by different texts; and it has to be ascertained 
whether they are the same karma or different karmas. They are different in the 
following cases : 


(i) When the words conveying the injunctions are different. For instance, 
the karmas enjoined by yajati (do yaga), dadati (give) and juhoti (do homa) are 
different, the words being different (Section 2, Sub-section 1). 


(ii) When the same word is repeated without difference. For instance, in 
“‘Samidho yajati’’ “‘taniina- patam yajati”’ the word yajati is repeated. Unless the 
karmas be different, one of the directions will serve no purpose, a fault which 
in the opinion of the mimdmsaka is a serious one, as every text of the Veda 
should serve some purpose. If the repetition be for the purpose of indicating a 
material for offering, or give some other direction, there will be no objection. In 
the present case it is not so (Section 2, Sub-section 2). 


(iii) When a number is stated—for instance, in "make three offerings” each 
offering is different from the others Ubid., Sub-section 7). 


(iv) When the names of the karmas are stated—as in “Now this jyotis ; 
now this visva jyotis ; now this sarva jyotis’. These are names of different soma 
ydgas. (Ibid., Sub-section 8). 


(y) When a devata has to be found for an offering. Here is a text “on 
boiling milk drop curd; it is amiksha for the devata visve devas ; vajinam for the 
vajis.” The hard part, when the milk separates into two portions is amiksha; 
and the watery portion is vajinam. Now, the dmiksha being connected with the 
visve deva yaga by the very text which prescribes it , its requirement is satisfied. 
The bye-product vajinam cannot therefore be combined with the amikshda or be 
made to take its place. It requires a new devatd, and its offering is a different 
karma (Ibid., Sub-section 9). 


(vi) When the context differs—The daily offerings at sunrise and sun-set 
known as Agnihotram are prescribed in one place; and the follwing text appears 
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in place: "Having done the upasad yagas, the agnihotram should be done for a 
month.” The contexts being different, the latter karma differs from the former 
(Section 3, Sub-section 11). 


16. Karmas prescribed in different places are the same karma,—when the 
six causes mentioned in the preceding para are absent. That is, if they have the 
same forms, yield the same fruits, have the same names, and are prescribed in 
the same words, they are one. The darsa and purnamadsa ishtis are of this 
description, the former being the name for three offerings made on the first day 
after the-new moon, and the latter for three offerings made on the first day 
after the full moon. The forms of karmas are the devatads and the materials 
offered to them (Section 4, Sub-section 2). 


17. At the end of Section 1 of this chapter, it is explained how, when a 
sentence is incomplete, the ellipsis may be supplied. The addition of a word, 
which appears in the previous sentence, is known as anushanga, and the 
addition of a new work altogether is adhyahara. In making the anushanga care 
should be taken to see that the word is in the mind. Take the following, which 
the yajamana (one who makes yaga) addresses to the goat that is to be offered— 
“May your prana unite with the wind; your parts with those who do ydgas ; 
may the yajamdana with his wishes”. The verb gacchatam occurs in the first 
clause only and is in the singular number; in the others it is absent, the prefix 
sam only being found. The same verb is added in these clauses, in the plural 
number in the second, and in the singular in the third; but these additions are 
not anushanga. For the word in the second clause, being in the plural, differs 
from the verb in the first clause; and the word in the third clause is separated 
from it by the plural verb in the second clause. These are therefore cases of 
udhyahara (Section 1, Sub-Section 18). ‘ 


18. Chapter 3 treats of the relation of anga and angi. Whatever renders a 
service to another is an anga; and that which receives the service is angi. The 
terms sesha and seshi also are used to indicate the same relation. This relation 
is indicated by six pramdnas as shown below: 


(i) Sruti. In the text “dadhna juhoti’’? (make the homa with curd) the 
termination in the first word, which expresses instrument, is sruti ; and it 
makes curd an anga of the offering. 


(ii) Lingam. This is capacity (of a word to indicate something). In the 
mantra “I cut the barhis (kusa grass) the seat of the devas’ the word ‘cut 
indicates that the mantra should be recited, when the grass is cut. The mantra 
is therefore an anga of the cutting (Section 2, Sub-section 1). 


(iii) Vakyam. This is two or more words put together. “In the text with 
rik work is done in a high tone (ucchais); with yajur in an under-tone; with 
saman in a high tone” the juxtaposition of the words ucchais and rik, which is 


INTRODUCTION 9 


vakya, makes a high tone an anga of rik mantras, which should therefore be 
recited in a high tone (Section 3, Sub-section 1). 


(iv) Prakarana. This is two or more sentences connected by mutual need, 
which makes them a context. In the place where the darsa and piurnamasa 
offerings are prescribed, five praydja offerings also are enjoined, but without 
mention of a fruit. They therefore seek the yagas, which should receive their 
service; and the darsa and piirnamdsa offerings seek helpers. This mutual need 
connects them together, and prayajas become their angas (Section 3, Sub-Section 
4). 


(v) Sthana. The three puirnamdsa offerings are prescribed in one place, and 
their mantras in another. As two sentences are connected by mutual need, so 
the two places are connected by mutual need, and the mantras become the angas 
of the offerings—the first mantra of the first offering; the second mantra of the 
second offering; and the third mantra of the third offering (Section 3, Sub- 
section 5). 


(vi) Samakhya. This is the meaning of words by yoga (Para 11). The term 
houtram, referring to the rik veda, connects it with the hota, who alone is 
authorised to recite its verses. Similarly @dhvaryavam connects the Yajur Veda 
with the adhvaryu ; and Gudgatram connects the Sdma Veda with the udgata 
(Section 3, Sub-Section 6). 


19. It often happens that more than one pramdana are applicable in the 
interpretation of a text; and the question arises which of them should be 
followed. It is laid down that of the six pramanas—Sruti, lingam, vakyam, 
prakaranam, sthanam, and samakhya each is weaker than the preceding one. For 
sruti being the highest authority, everything else should be connected with it. In 
regard to lingam it must be inferred that there is a sruti in its support; and this 
means delay, while the authority of the sruti is quickly accepted. Sruti therefore 
prevails over lingam. As between lingam and vakyam, a capacity has to be 
assumed in the latter, which must then be connected with a sruti by inference. 
It is therefore weaker than the other. As between vakyam and prakaranam two 
sentences must be connected to form a vakyam; this must then be connected 
with a lingam and through it with a sruti. Prakaranam is thus removed from 
sruti by the intervention of vakyam and lingam, while there is but lingam 
between vakyam and sruti. Prakaranam is therefore weaker than vakyam. Similarly 
with regard to the others. 


20. The following is an illustration. “With aindri mantra praise the 
garhapatya (One of the three fires maintained by the householder). The 
termination of aindri is sruti, and makes the mantra an anga of the praising. 
But the term means a mantra of which Indra is the devata; and it cannot 
appropriately be used in praising the fire. Here the indication of the devata 
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Indra is lingam, which is weaker than srutt, and is over-ruled. The meaning of 
the word Indra established by usuage is abandoned, and the meaning by yoga 
is adopted. This is the highest ruler, and it is not inappropriate to the 
garhapatya fire, which is of greater importance than the other two (Section 3, 
Sub-section 7). 


21. In this third chapter four important rules are deduced, to which 
reference will be made in the Sri Bhashya. They are : 


(i) Aruna adhikaranam. Here is a text — “with a red, reddish-brown eyed, 
one-year-old cow purchase the soma” (creeper). In the mimamsaka’s view the 
word arunaya (red) denotes a quality only. By its termination, which is sruti, it 
makes the quality a means for the purchase; and the question is whether it can 
be the means. The first view is that it. cannot be, and that the sruti cannot 
indicate the realtion of anga and angi. The word arunayd should therefore be 
separated from the text. Then the prakaranam will come in; the sruti in the 
word will refer to everything mentioned in the context, and the other part of 
the word will prescribe the quality for all of them. The final decision is that the 
quality being stated by the sruti as a means of purchase, we must accept it. 
This cannot happen except through something having a form, and this is 
available here in the form of the one-year-old cow (Section 1, Sub-section 6). 


22. (ii) Graha-ekatva rule. Here is a text "With the dasa pavitram wipe the 
graha.”’ Graha is a wooden vessel in which the juice of the soma is received and 
offered to various devatas ; when it is filled, it should be wiped with a towel to 
prevent any drop from falling down. Here wiping is enjoined; and the only 
question is whether oneness also is prescribed. This cannot be; for then the 
meaning would be—wipe the graha, and the graha to be wiped is one. There 
would be two sentences, while the text can be understood as one sentence only. 
To make two sentences in such a case is a serious fault. Hence in giving the 
direction it was not the intention to refer to the number. The subject in regard 
to which an injunction is given is known as uddesya; and the rule is—the 
number of the word denoting the uddesya should be neglected (Section 1, Sub- 
section 7). 


23. (iii) Vajapeya yiipa rule. “Seventeen-aratni high is the yupa of vajapeya.”’ 
Yupa is a post to which the goat to be offered is tied. The view that the first 
word should be connected with the word vajapeya, which is next to it, is 
overruled by the fact that it and the word yipa have the same case-ending. The 
yupa, though not an anga of vajapeya, which is a soma yaga, yet it is an anga 
of the pasu yaga, which is itself an anga of vajapeya. Hence the yupa may be an 
anga of vajapeya through its anga (Section 1, Sub-section 9). 


24. (iv) Upakrama adhikarana. Refer to the text quoted in para 18 (iii) 
supra. It comes at the end of a context, while its beginning refers to the three 
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vedas thus— ‘The three vedas were born; from agni, Rik Veda ; from vayu, the 
yajur, veda; from Gditya the sama veda”’. The terms rik, yajur and saman denote 
mantras ; this is their primary meanings. Though the commencement is arthavada, 
and the text at the close contains injunctions, and therefore possesses greater 
force, yet the close should not override the commencement. The commencement 
created the first impression. The text at the end did not then exist; it attained 
an existence afterwards so as not to conflict with the first impression; for it 
forms with the beginning a connected whole. Hence the words rik, yajur, and 
yaman mean the respective vedas : and the high and under tones are connected 
with them through the mantras, which are contained in them. The result of this 
discussion is that under this decision, the rik (verse) in the Rik Veda alone 
should be recited in a high tone, but not the rik (verse) in the Yajur Veda 
(Section 3, Sub-section 1). 


25. Chapter 4 deals with prayukti. That is, it determines whether a thing 
that is prescribed helps an offering or whether it confers a benefit on the 
person who makes it. An example of the first is prayaja offerings. Without them, 
the principal offerings will not be effective; but they confer no benefit on the 
yajamdna. An example of the second is given in the following text— “For one 
who desires cows — in the vessel in which cows are milked”. This refers to the 
carrying of water in a chamasa (a four-sided wooden basin with a handle) and 
placing it to the north of the Ghavantya fire for making fried rice flour into a 
ball. The ishti, in which this is done, may be completed without the milking 
vessel. Hence, the use of the vessel is only for the yajamdna’s benefit (Section 
1, Sub-section 2). 


26. Chapter 5. deals with the order in which principal karmas and their 
angas should be done. The order is determined as follows : 


(i) By sruti or express statement, as by the use of the participle ending 
with the termination fva or its substitute ya (Section 1, Sub-section 1). 


(ii) By the nature of things. 
(iii) By the reading in the veda. In the text. 


“He does the agnihotra homa ; he cooks gruel” the order is that of the 
reading in the veda ; but as it is the gruel that is to be offered, it should be 
cooked first, and then the offering should be made. This order is determined by 
the nature of things (artha-krama), and it over-rides the patha krama. (Ibid., 
Sub-section 2). 


The order of reading in the mantras prevails over the order of reading in 
the brahmanas ; for the work of the latter is done, when the injunctions are 
given; it is the mantras that are concerned with the performance (Jbid., Sub- 
section 9). 
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(iv) By the order of the first operation. In the vajapeya seventeen goats 
should be offered to the devatd prajapati ; and every one of them should be 
dedicated, then tied to a post, and sprinkled with water. Ghee should be rubbed 
on its head, and live coal should be carried round it. Each operation should be 
gone through for all of them before the next operation is taken up. The first 
operation may be done in any order; but when this order has been determined, 
it should be followed for all the other operations (U/bid., Sub-section 5). 


(v) By the place of the karmas. In a soma yaga known as sadyaskram the 
three pasu yagas, which should be done respectively on the fourth day, on the 
fifth day and after the bathing, are done on the same day. The second ydga 
retains its place, while the others are shifted from their places. The second 
yaga, therefore comes first, and the others in natural order (Ibid., sub-section 6). 


(vi) By the order of the principal karmas, In the Chitra yaga, a variety of 
the darsa and purnamasa ishtis, seven offerings are made, of which the fourth 
and fifth are to Sarasvati (a female devatd) and sarasvan (a male devata). By a 
rule of grammar one word in the dual number denotes both the. devatas, and 
this word. is used in the injunction text. The order of the offerings is determined 
by the hota’s mantras, and the offering is made first to Sarasvati and then to 
Sarasvan. In the preparation of the offerings also. the same order should be 
followed (/bid., Sub-section 7). 


27. One other case of order should be mentioned here. In the darsa and 
purnamasa ishtis the offerings commence with the placing of fifteen twigs on the 
fire, one after another, with a mantra, and the number of mantras is therefore 
fifteen. But in certain yagas performed like the ishtis, the number of mantras is 
raised to twenty-one. The additional mantras are brought in from a place, which 
the veda indicates. The question is where they should be placed. As there is no 
reason why the order fixed in the ishtis should be broken, the new comers 
should be placed at the end. An exception is made in the case of two mantras, 
which by express direction should be placed between the eighth and ninth 
mantras (Section 3, Sub-Section 3). 


28. Chapter 6 deals with the qualifications for the performance of yagas. 
They are a desire for their fruits, a knowledge of their ritual, and capacity for 
doing them. Every one may desire the fruits; and a student of the veda and of 
the Kalpa sutras will have the necessary knowledge. The question of capacity 
alone has to be considered. 


(i) First, the blind, the deaf, the mute and the maimed are obviously 
disqualified. The first cannot see what is going on; the second cannot hear, 
when addressed by the adhvaryu; the third cannot recite the mantras ; and the 
last cannot move about (Section 1, Sub-section 2). 
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(ii) One labouring under a bodily infirmity, which can be removed, remains 
disqualified, until the removal takes place (/bid., Sub-section 9 and 10). 


(iii) Poverty is not a disqualification. A poor man becomes qualified on 
obtaining the necessary means (/bid., Sub-Section 8). 


(iv) Sex is no disqualification. In the text “One desiring svarga (Svarga- 
kama) should do a yaga’’, the masculine gender of the word denoting the 
uddesya was not intended; for the same reason that the number was not (see 
para 22 supra.). But the wife cannot perform a ydga apart from her husband; 
nor the husband apart from his wife; for each has to perform certain functions 
in the ydaga ([bid., Sub-sections 3 and 4). 


29. The sudra is not qualified; for he does not possess the requisite 
knowledge, which should be obtained only from the Veda. As there is no 
injunction to do upanayana for him, he cannot do adhyayana, of which this 
ceremony is an anga. The yagas prescribed by the Veda do not seek him, as they 
find qualified persons in the other castes. (Section 1, Sub-section 7). There are, 
however, two exceptions : 


(i) Here is a text "In the rainy season a rathakara should do adhanam’ 
(establishing the three fires). One may take the meaning of the term rathakara 
by yoga, and say it means “one who makes a car”. But by radhi it denotes a 
member of a mixed caste; and rudhi prevails over yoga. One born of a Vaisya 
woman to a kshattriya is known as mahishya ; a woman born of a sudra woman 
to a vaisya is known as karani ; and born of a karani to a Mahishya is a 
rathakara. In his case there is express. authority (Ibid., Sub-section 12). 


(ii) In connection with the offering of cooked rice to the devata Rudra, 
there isa text "By this help a nishada-sthapati to do a yaga * The compound 
word may be taken to be Tatpurusha, and explained as meaning the sthapati or 
head of nishddas, and this head may be a member of the higher castes. The 
term nishada would then be used in a secondary sense, meaning one connected 
with nishddas ; this would be /akshand, which is a fault. Hence the compound 
word should be taken as Karmadharaya to mean a nishada, who is a sthapati. 
Being a member of a mixed caste, he cannot learn the Veda ; but on the 
authority of the text, the requisite knowledge should be obtained from a teacher 
at the time (/bid., Sub-section 13). 


30. Section 5 of this chapter lays down the apaccheda rule, to which 
reference is made in the Sri Bhashya. On the principal day of a soma yaga the 
yajamana and five helpers go in procession from the east door of the havirdhana 
to the north-east corner of the sacrificial ground, and then sitting down the 
udgata and his two assistants sing the stotram known as bahish pavamana. In 
the procession they go one behind another, holding him by the hand, and until 
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they reach the place, the chain should not be broken. If the udgata lets go his 
hold, the yaga should be completed without distributing the promised rewards 
to the helpers, and it should be re-done. If the offender be the pratiharta, the 
penalty is that the yajamana should give away all his weath as rewards. Now, 
if both the breaks (apaccheda) take place at the same time, one or the other 
penalty may be paid at the option of the yajamana. It they take place one after 
the other, the penalty for the later break should be paid. Here the two breaks 
are in no way connected, and either may happen first, or may not happen at 
all (Sub-sections 18 and 19). Released by Maran’s Dog , Toronto, Canada 


31. Chapters 7 and 8. The first six chapters give all the instructions 
needed for the performance of yagas and are known as upadesa part. The next 
four chapters deal with atidesa—i.e., with the application of the ritual of prakriti 
yagas to those known as vikriti ydgas. The prakriti yagas are agnihotram, darsa 
and purnamdsa ishtis, and agnishtoma soma yaga ; and for these the ritual is 
explained in full detail. For the vikriti yagas the Veda states merely their devatas 
and the offerings, and gives the mantras for making those offerings. The ritual 
of some prakriti yaga has to be selected and applied to them. 


This selection is made in the following ways : 


(i) By express direction. Syena and ishu are two soma yagas to which the 
ritual of agnishtoma is applied. Certain special items are prescribed for the 
syena, and a special item for the ishu ; and it is added “The others (Jiarat) are 
the same as in the syena.’ Thus, the syena is expressly stated to be the yaga 
from which the ritual should be taken for the ishu. Now, does this application 
refer to all items or only to the special items ? The reply is given that the term 
‘others’ refers to something that has been stated: and that therefore it refers to 
the special items only (Chapter 7, Section 1, Sub-section 2). 


Gi) By the name of a yaga. Refer to the text in para 15 (vi). The name 
agnihotra indicates that the ritual should be taken from the agnihotra done 
throughout one’s life (Chapter 7, Section 3, Sub-section 1). 


(ii) By marks showing closest resemblance to the vikriti yaga. In the 
offering of cooked rice to the devata Surya the devata is single, and the offering 
is a vegetable product. These marks are found in the first offering of a purodasa 
to the devata agni in the purnamdsa ishti. Hence this is selected. Purodasa is a 
ball of fried rice flour. In the offering of a purodasa to the devata Indra cum Agni 
the selection should be of the third offering in the piinamdsa ishti, in which also 
the devata is double—viz., agni cum soma. In the offering of a pasu (a four-footed 
animal) to the devata agni cum Soma, which is an anga of a soma yaga, the 
selection should be of the offering of milk to the devatd Indra, the second yaga 
in the darsa ishti. The offering in this comes from an animal, and parts of an 
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animal’s body are offered in the vikriti yaga. In addition to this mark, there are 
two others, viz., praydja and aghara offerings found in both (Chapter 8, Section 
1, Sub-Sections 2 and 4, and Section 2, Sub-sections 2 and 3). 


32. When a prakriti yaga is indicated by the offering, and another by the 
devata, the former should be selected. The material to be offered is close to the 
act of offering, while the devata has to be thought of by the mind, and is 
therefore remote. (Chapter 8, Section 1, Sub-section 17). 


33. Chapter 9 deals with aham i.e., changes to be made in mantras. When 
the ritual is taken along with mantras from a prakriti yaga, and is applied to a 
vikriti yaga, some mantras may be found to be unsuitable. For instance, the 
mantra for taking paddy from a bag contains the word agnaye (for agni). This 
being unsuitable to the yaga of the devata sirya referred to in para 31 (iii), the 
word should be replaced by the word surydya (for stirya) ; and this change in the 
mantra is tham. (Section 1, Sub-section 13). In most cases the only change that 
need be made is to change the number or gender of a word. 


34. This chapter contains the pasa rule, to which reference will be made 
in the Sri Bhashya. When the goat in a pasu yaga is killed by suffocation, the 
adhvaryu goes to the place and unties the rope on its leg, with the mantra, ‘May 
aditi untie these ropes’. There being but one animal and one rope, the plural 
pasan is unsuitable. May it be changed ? Reply: Not necessary. The word 
consists of three elements—pdsa (rope), the termination showing it to be the 
object of untying, and the termination denoting its number. Of these the first 
is the most important, showing the object to be dealt with. The next element 
shows its relation to the work, and comes next; and the third element is the 
least important. As the first and second elements are not unsuitable, to fix 
attention on the least important element, and hold the whole mantra as 
unsuitable is not legitimate. No change need therefore be made (Section 3, Sub- 
section 5). 


35. Chapter 10 deals with badha, i.e., the annulment of an item coming in 
by atidesa. This will occur in three ways: 


(i) By the service to be rendered by the item not being required. In an 
offering to the devatad prajapati the material consists of a hundred krishnalas 
(small pieces of gold) cooked in ghee. By atidesa the husking with a pestle and 
mortar comes in; and its service is to remove the husk from paddy. As this is 
not needed, the husking operation is dropped (Section 1, Sub-section 1). 


(ii) By the prescription of a special item. Regarding the pasu yaga to the 
devata agni cum soma, it is stated that the praydjas are eleven. This item comes 
in by atidesa with the number five from the darsa ishti ; but by the number 
eleven the number five is annulled. (Section 3, Sub-section 1). 
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(ii) By the use of the negative particle na—Regarding the soma yaga 
known as atirdtra there are two conflicting texts—‘Fill the shodasi graha in 
atiratra”; “Do not fill the graha in atiratra’’. Here the injunction and prohibition 
relating to the same matter, option is given to fill the graha or not fill it 
(Section 8, Sub-section 3). 


36. Option (Vikalpa) is considered to be faulty in eight ways, and is 
avoided, wherever possible. For instance, in the text "In anuydjas do not recite 
ye yajamdhe’, the particle na may be joined to the verb as in the translation of 
the text here, or it may be connected with the word anuyajas. In the former 
case, it prohibits the recitation of the mantra ; in the latter the meaning will 
be “Recite the mantra in offerings other than anuydjas.”’ In the former case it 
is pratishedha ; in the latter paryudasa (Ibid., Sub-section 1). 


37. Chapters 11 and 12 deal with tantra and prasanga. The five prayaja 
offerings serve the three principal offerings in the darsa and purnamasa ishtis. 
They are offered at the same place and time and by the same person. Should 
the praydjas be offered separately for each? Reply. No; they serve them all by 
being done but once, as a dancer pleases the whole of an audience by dancing 
before it, but not separately for each person. To do a thing once in this manner 
is known as tantram (Chapter 11, Section 1, Sub-section 10). 


38. In the case considered in the last para all the three offerings are of 
equal importance. Where an offering comes between two offerings and is 
connected with them, but is of minor importance, it profits by the service 
rendered to the principal offerings. In the pasu yaga to the devata Agni cum 
Soma, the first is the offering of the vapda (the membrane covering the animal’s 
stomach), and the second is the offering of two bits from each of eleven parts 
taken out of its body. Between them comes the offering of a puroddsa to the 
same devata. This occupies a subordinate position; and it profits by the praydja 
offerings made for the principal yagas. The receipt of service in this manner is 
known as prasangam. The difference between fantram and prasangam is that in 
the former it is the intention to serve them all; and that in the latter the 
subordinate ydga is not considered, when the service is rendered. (Chapter 12, 
Section 1, Sub-section 1). 


39. Sections 3 and 4 of the last chapter discuss the question whether two 
or more things prescribed should be combined, or whether one or another of 
them may be done at one’s option. Regarding aghdra offerings in the darsa and 
purna masa ishtis it is stated “Make the aghara in a straight line; make the 
aghara continuously”. Here as service is rendered in different ways, both the 
operations should be combined. Regarding the ishtis there are two texts—‘‘Do 
the yaga with paddy’; and ‘do the yaga with yava’ (another grain). The service 
to be rendered is in the making of the purodasa; and this service being one, it 
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may be done by either grain. In this case there is no combination, but only 
option to be exercised at the yajamdna’s choice (Section 3, Sub-sections 3 and 
4). 


40. To proceed to the Brahma siitras. They number 545, and are divided 
into four chapters, each of which is sub-divided into four sections. The first 
chapter establishes Brahma as the only cause of the evolution, sustenance and 
dissolution of the Universe, the cause being both operative and material. The 
second chapter confirms this conclusion by removing every objection that may 
be urged against it. The remaining chapters deal respectively with the means 
by which Brahma may be reached, and with the nature of the goal. The first 
two chapters are concerned with what already exists—i.e., Brahma, while the 
last two chapters relate to what has to be brought about—i.e., the means and 
the goal. Each section discusses a number of topics. The sitra or sutras dealing 
with one topic form an adhikarana or sub-section. In each of them a vedic text 
is taken; the views which may be held regarding it are examined and a final 
decision is arrived at. The first or superficial view is known as purva paksha, 
and the final decision as Siddhanta. The number of sub-sections is one. hundred 
and fifty-six, distributed as shown below : 


SECTION 
CHAPTER 1 2 3 4 TOTAL 
1 11 6 10 35 
Il. 10 8 7 33 
Ill. 6 8 26 15 55 
IV. 11 11 5 6 33 
Grand Total 156 
The distribution of the sutras among the sections is as follows : 
SECTION 
CHAPTER il 2 3 4 TOTAL 
Ile 32 33 Ad 29 138 
Il. 36 42, 52 19 149 
U1. 27 40 64 51 182 
IV. 19 20 15 22 76 
Grand total 545 


41. It will be convenient to the reader to take a bird’s eye-view of the 
contents of the satras. The first four sub-sections are preliminary, and remove 
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four objections which bar the proposed enquiry. The objections are—(i) As the 
Upanishads state what is, but do not direct the doing of an action, they can 
convey no meaning ; (ji) The definition given of Brahma is faulty. (iii) As 
Brahma can be known from inference, there is no need to examine the veda ; 
and (iv) The statements made therein being mere praise, there is no guarantee 
that what is stated is true. 


42. In the next three sub-sections creation texts are dlansiida to see who 
Brahma is. Taking first the Sat Vidya, (Chapter VI of the Chandogya), it is 
shown that prakriti (matter) cannot be the Being under enquiry. For He willed, 
I will become many’ (J/bid., VI, 2-3) and evolved successively as fire, water and 
earth. This clearly indicates an intelligent Being. In the Anandavalli, the world- 
cause is stated to be dnandamaya, i.e., possessing by His nature, bliss in a 
degree beyond thought or speech (IV, 1) ; and this mark separates Him from 
the jeeva, whether bound or free. Sub-section 7 draws attention to an exquisitely 
brilliant body with lotus-like eyes, in which He appears both in the sun and in 
the eye as seen by yogis. A Being answering this description is Narayana 
Himself. This body is not one made by karma ; for this Being is said to have 
risen above all evil ; which term evil (papma) fuclades both good and bad deeds. 


43. The remainder of Chapter I, excepting five sub-sections, examines 
twenty-three passages taken from different places, and decides that reference is 
made in them all not to a jJeeva nor to a product of matter, as contended by the 
Sankhya, but to Brahma Himself. This examination is needed in support of the. 
conclusion already drawn. The sub-sections are grouped into four sections, as 
the marks on which the first view is based are very indistinct in the first 
section; indistinct in the second; and distinct in the third; and as in the fourth 
passages resemble the descriptions in Sankhya books. Of the omitted sub- 
sections, three deal with the fitness of the devas for vidyas in general, and for 
the particular vidya known as Madhu vidya, and with the unfitness of the sudra 
for all vidyds. These three sub-sections come in incidentally. The fourth affirms 
that Brahma is material, as well as the operative cause of the Universe. The 
last sub-section concludes by referring to the arguments set out in the preceding 
sutras for explanation of passages, which have not received special attention. 


44. Chapter I, Section I. The conclusion stated in the first chapter that 
Brahma was both the operative and material causes, brings a host of opponents 
upon the author. 


(i) The first objection is that the Sankhya and yoga sutras should not be 
ignored, as they were purposely written to elucidate the vedanta. The reply is 
that the works of Manu and Pardsara, which are consistent with the Vedanta, 
are available; while the works of Kapila and Hiranyagarbha, which conflict with 
it, should be rejected. (Sub-Sections 1 and 2). 
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(ii) The vaiseshika, the Saugata and the Arhata come forward, and however 
much they may cut one another’s throat, they join hands in attacking the 
author for not accepting evolution from minute atoms. The author dismisses 
them contemptuously with the remark that mere speculation cannot lead to a 
final result. (Sub-Section 4). 


(iii) The Sankhya re-appears and contends that there must be similarity 
between the cause and the effect; and that this does not obtain between Brahma 
and the universe. The reply is that the similarity as understood by the 
opponent is not uniform; for a scorpion comes forth from a handful of cow-dung, 
and a wasp from a worm. (Sub-section 3). 


(iv) The vaiseshika-now appears on the scene, and urges that Brahma 
cannot evolve as the universe, as the cause and the effect are always distinct. 
His arguments are criticised, and the Sat Karya theory is established. A by- 
stander, who hears this decision, comes forward to say that if this be so, 
Brahma, and the jeeva being one, the evolution should be entirely different, and 
not be a matter of great disadvantage to Himself as the Jeeva. The author 
replies that Brahma is different from the jeeva, and that He is one with the 
jeeva in the sense of forming an aggregate evolves from the subtle to the gross 
condition. (Sub-Sections 6 and 7). 


(v) The remaining objections consist of four items : 


(a) The potter, though with a lump of earth before him, and though 
capable of making it into various articles, is yet helpless without his wheel and 
rod. Is not Brahma equally helpless in the absence of the necessary instruments. 
For before creation they did not exist. Reply. Being omnipotent, He evolves 
indepéndently of help, as milk changes into curd, and water changes into ice. 
(Sub-Section 8). 


(b) The potter’s lump of earth is either wholly expended in the making of 
vessels, or a portion remains unworked up; and this alternative is possible, as 
it is divisible. Is Brahma fully expended, when He becomes the dtmd of every 
ageregate, or is any portion left over ? The latter alternative is out of the 
question, as He is indivisible. Reply. He is the atma of every aggregate, and has 
also a separate existence; for it is so taught. In a matter, which is wholly 
beyond the senses, the facts should be accepted as they are stated by the Veda. 
Being an unique Being, He should not be tested by what is seen in the world. 
(Sub-section 9). 


(d) The potter works to earn his livelihood. Why does Brahma work ? Is 
it not stated that He has everything that one can ever desire to possess ? The 
reply is that it is mere play. This does not, however, imply partiality and 
cruelty on His part—partiality in making some jeevas as devas, others as men, 
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and still others as beasts. or plants and trees; and cruelty in making them 
suffer misery now and tortures in hell hereafter. The reply is that He is a 
common agent, and rules impartially, giving to each what he has earned by his 
own karma. (Sub-section 10). 

45. Chapter II, Section 2. In this, the author carries war into the 
opponent’s camp, and exposes their faults, in order that one may not be 
deluded into thinking that there is something of value in their systems. He 
examines them as shown below : 


Sub-section 


Sankhya system 1 
Vaiseshika 2 
Soutrantika and Vaibhashika’s 3 
Yogachar’s system. 4 
Madhyamika’s theory 5 
Arhata system 6 


Pasupata system. 7 

In the last sub-section, he defends the Pancharatra, the teaching given by 
!svara Himself to several individuals at different times, and shows that the 
objections raised against it are due to misunderstanding. 


46. Chapter II, Sections 3 and 4. In these, the question of evolution is 
examined from the point of view of the products. It is shown that everything 
evolves from Brahma, except the jeeva,—ether and air, and the instruments of 
the jeeva, the mind, the five sense organs, the five organs of motion and prdna. 
(Sub-sections 1 and 8). 


(ii) It is also shown that the five elements evolved directly from Him, and 
it is affirmed very clearly that the meanings of words are primary, not 
secondary, when they denote Brahma (Sub-section 2). 


(iii) This evolution is known as samashti—creation without diversity. In the 
evolution, which followed it also, known as vyashti, i.e., creation with diversity, 
it is He that works, but through His agent Brahmd. (Section 4, sub-section 8). 


(iv) Some minor matters are dealt with. The number of senses is eleven, 
including the mind; these and prana are of minute size; prana is a product of 
air; but it is neither air nor its activity; it is an instrument of the jeeva, but 
not like the mind and the senses; for, its function is to regulate the vital 
processes; and though its activities are five-fold, it is regarded as one. 

47. Section 3, Sub-sections 4 to 6. These deal with the jeeva, and come in 
incidentally in connection with the question whether he is made like ether or 
not. First, the view of the Sankhya, that the jeeva is merely jnanam (self- 
revealed) and not a knower, and the view of the vaiseshika that he possesses the 
attribute jndnam only as an accident are refuted, and it is shown that he is 
both self-revealed, and is by nature the owner of the attribute jnanam. In 
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support of this conclusion, it is proved that he is atomic in size, that he abides 
in the heart, and knows everything with the attribute jnanam, which spreads 
all round him within the body. It is also shown-that he acts, and is a 
responsible agent; but that this capacity is: limited by the control of Brahma. 
The author refutes the Sankhya’s view, that-the jeeva does not act, having 
nothing to gain by action, and that what acts is matter in the form of the 
mind. His responsibility is not, however, incompatible with control by Brahma. 
For He first looks to the jeeva’s resolve. I will do this’ and then accepting it, 
moves him. As the world-ruler He gives to each a body, and the mind and the 
sensory and motor organs, and confers on him the capacity to control them. He 
gives him the veda to know what karma is good and what is evil. He supports 
him by His presence within him, and except in the first choice he co-operates 
with him, every action being done by both. In so far as He does these things, 
He treats all alike and is thoroughly impartial. The jeeva, being thus helped, 
begins to do good or evil deeds, as his desire prompts him; and Brahma rewards 
or punishes him as he deserves. 


48. Chapter III. This chapter deals with the means by which the jeeva 
may attain release; but a disgust should first be created for his condition of 
bondage and a yearning to reach Brahma. Section 1 has the first object in view. 
When the jeeva goes after death to svarga, he goes in a subtle body fashioned 
out of the last earthly body; and he returns in the same body, which forms the 
nucleus of the new earthly body (Sub-section 1). All his past karma is not 
expended; but he returns with a load of what has not yet matured (Sub-section 
2). Even this short-lived enjoyment is denied to most jeevas, who quickly return 
to earth-life. All those who do not enter a mother’s womb to be reborn are of 
this class (Sub-section 3). Sub-sections 4 to 6 explain that on the return journey 
the jeeva in his subtle body is merely in contact with various things, such a 
contact as prevents his being recognised. If he were a devata controlling them, 
or had a body made of these materials, he might have had enjoyment of a sort; 
but this is denied; and he is said to be in a sleepy condition. If he were born 
as a plant or a tree, he might be useful to men and accumulate merit; this also 
is denied. This is sufficient to make any one be disgusted with material 
existence, if he turns his attention to the matter. 


49. Chapter III, Section 2. The object of this is to create in the jeeva a 
yearning to reach Brahma. He creates a dream-world to the sleeping jeeva, as 
reward or punishment for karma of a petty kind. As his Inner Ruler he 
receives him during deep sleep and gives him a short respite from the turmoils 
of the day (Sub-sections 1 and 2). This union of the jeeva with his Maker is not 
final release; For he soon resumes his previous name and form (Sub-section 3). 
The next sub-section, shows Brahma to be free from all imperfections and to be 
the seat of every estimable quality. Though this is clear from numerous texts, 
several misconceptions have to be removed. These are— 
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(i) He must suffer pleasure and pain like the jeeva, as he is within his 
body. It was pointed out in Chapter I, section 2, sitra 8, that not being the 
owner of the body, He remained unaffected. It is now urged that the jeeva’s 
body, being in every way undesirable, entry into it, even of His own choice, 
must pollute Him. The reply is that this does not happen, as there are express 
statements to that effect. 


(ii) As the maker of diverse names and forms, He himself is Brahmana, 
kshattriya and so on, and becomes subject to the performance of all the duties 
pertaining to them; this is bondage. The reply is that though He takes the 
forms and names, He is practically without them; ie., He is free from their 
effects. 


Gii) Being Himself Jndnam (self-revealed), he cannot possess qualities. The 
reply is that the text relied on merely makes an affirmation: and that no denial 
is implied. If he be accepted as jnanam on the authority of one text, He should 
be accepted as the seat of good qualities on the authority of other texts. The 
denial of attributes in a Brihad Aranyaka text means that the forms expressly 
taught in that place are not His only forms. 


It is next shown that no being is higher than He, and that it is He who 
gives all fruits, not only release, but even worldly enjoyment. (Sub-Sections 7 
and 8). 


50. Chapter IIT, Section 3. The instruction conveyed in the two preceding 
sections should make one anxious to begin Brahma vidya, and this is considered 
in this section. The first question is whether two or more places in the 
Upanishads teach the same vidya. This is determined by four marks—the form 
of the injunction, the substance of the meditation, the fruit promised and the 
name of the meditation. If these be the same, the vidya is one. This test is 
applied in 17 cases as shown on the margin : 


Sub-Sections 


Gi) Udgitha vidya 2,17,22,26 
ii) Dahara vidya 16,18,19 

(iii) Prana vidya 3,5 

(iv) purusha Vidya g 

(v) vaisvanara vidya 23 

(vi) sandilya vidya 6 

(vii) Other vidyas 7,8,10,15,20 


The remaining sub-sections deal with the following topics common to all 
vidyas : 


(a) Those attributes, without which Brahma cannot be recognised, should 
form the subject of meditation in all cases (sub-section 4). This conclusion is 
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extended to the negative attributes enumerated in Mundaka (1, 1-6). (Sub- 
Section 14). 


(b) As the meditator also enters into the meditation, he should think of 
himself as he would be in release i.e., as possessing eight qualities in common 
with Brahma (Sub-section 21). 


(c) Along with the principal meditation, there should be two subsidiary 
- ones—(i) on the devayana (the path by which the freed jeeva goes up,) and (ii) 
on the separation of his good and bad deeds, when meditation is established, 
and on the transfer at his death of the good deeds to his friends, and of the 
bad deeds to his enemies. The transfer’ takes place at the point of death, but 
not some portion then and the remainder on crossing the viraja. The subtle 
body, in which he travels, though not originated by vidya, is yet retained under 
its power as the necessary means of the journey (Sub-sections 11,12 and 13). 


(d) The Brahma vidyas are not the same, though the object meditated on 
is Brahma in all of them; for the form of meditation is not the same, but differs 
in each case (Sub-section 24). But as the fruit of all is the same, viz., the 
getting out of the beginningless karma-stream, and the enjoyment of Brahma, it 
is left to each to choose any one vidya. In the case of other fruits, which are 
limited, the combination of many means is intelligible; but Brahma is a fruit 
which is in no way limited (Sub-section 25). 


51. Chapter III, Section 4. In this section, the helps to Brahma-vidya are 
examined; but first the relative importance of vidya and karma (yagas enjoined 
in the earlier portion of the veda) is fully discussed. The helps to vidya are of 
four classes : 


(a) The duties of one’s stage of life prescribed by the veda. (Sub-section 5). 


(b) Control of the mind and the rest stated in the text ‘Hence, one who 
knows this, controls the mind, controls the senses, withdraws from prohibited 
and fruit-yielding actions, bears with equanimity whatever comes, and preserves 
a serene mind, and thus equipped he sees parama atma in himself’. The helps 
of the first kind do not conflict with the control of the mind, as they relate to 
different matters. The former variety relates to what is enjoined, and the latter 
to everything else. Nor will the performance of karmas continue evil tendencies, 
if they be performed as worship of Brahma ; for it has the reverse effect (Sub- 
section 6). 


(c) Control in the matter of food. This is a particular form of the control 
already prescribed; but its importance deserves special mention (Sub-Section Wy 


(d) Three duties mentioned in the text ‘Hence, one who has learned the 
veda should attain pandityam ; having done this, he should be like a child and 
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do meditation ; having acquired pandityam and child nature, he should become 
muni”. The term pdandityam means such a grasp of vedic learning, as will make 
one separate the wheat from the chaff, and produce a disgust for worldly 
things. To be like a child is to abstain from parading one’s greatness; and to 
become a muni is ever to dwell on the object of meditation, whenever one is 
disengaged, the object being to prevent the mind from turning to worldly 
matters. (Sub-Sections 12 and 13). 


52. In Chapter I, Section 4, sub-sections 7 to 9, the fitness for vidya was 
examined, with reference to the main division of jeevas as devas and men, and 
the sub-division of men into castes (varnas). It is now considered with reference 
to the stages of life. Men in all stages are fit, as also the widower, who remains 
outside. Examples of such men are found in Bhishma and Raikva. But one, who 
has fallen from the stages other than that of the house-holder, remains ever 
unfit, however much he may expiate his fall by penance (Sub-section 10), 


53. Chapter IV, Section 1. The last chapter deals with the fruits of 
meditation; but the form of meditation is first described. It was not considered 
in Chapter III, Section 3, its proper place, in order to show that a loving 
meditation is itself a fruit. The meditation should be continuous. 


(ii) Brahma should be thought of as the dtmd of the meditator, i.e., as one 
who rules him from within. For, this is the truth, and he must realise his 
position in release as dependent on that Being, and as existing only for Him. 
The meditation should be in the sitting posture. No other condition is prescribed. 
The point to be remembered is that the place, time and conditions selected 
should be such as will be conducive to one— pointedness. It should be 
continued up to the moment of departure from the world (Sub-sections 1,2,5 
and 6). 


54. The fruits of meditation are of four classes. Separation of karma from 
the meditator, his rising through the blood vessel going from the heart to the 
top of the head, his journey along the path known as devayana, and his 
enjoyment in the highest heaven. Sub-sections 7 to 11 deal with the first 
variety. When meditation is established, past karma is destroyed, and future 
karma will not pollute the meditator. This is a very merciful dispensation. If all 
past karma were to be wiped out by enjoyment, there would be no release 
whatever; for such wiping out the possession of a body would be sine qua non 
; and in that body the making of more karma would be inevitable. The non- 
attachment of future karma should be restricted to such as take place in sleep, 
and without intention (Sub-section 7). What has been stated is limited to the 
past Karma, which has not begun to yield fruit. If all karma were intended, then 
the body should be thrown up at once; but its continuance for some time is a 
fact. The body therefore continues till prarabdha, that is karma, which has 
begun to yield fruit, is wiped out. (Sub-section 9). 
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55. Chapter IV, Section 2. This deals with fruits of the second class; but 
before considering them, it should be known for certain that the jeeva to be 
released departs at all from his body. For a doubt is created by a text of the 
Kathavalli, and it is removed (Sub-Section 5). The rising from the body is 
described in sub-sections 1 to 4,6 and 7, and happens in this manner. The 
tongue and other senses unite with the mind; the mind with senses unite with 
prana; this unites with the jeeva, and with him unites with the five elements 
of his body in a subtle form; and the whole unites with Brahma in the heart. 
As in the case of sleep the departing jeeva derives comfort after the turmoils of 
the earth-life which has come to end. So far the rising from the body is 
common to all jeevas. Here begins the difference. The jeeva to be released rises 
along the blood vessel going from the heart to the head. By the grace of 
Brahma the end of the heart begins to shine, and he is able to see the entrance 
into the blood-vessel (Sub-section 8). He then journeys to the sun along his 
rays, which connect this world and the sun, as a road connects two villages 
(Sub-section 9). There is no restriction in his case as to the time of departure; 
it may be the day or the night; the six months of the sun’s northward progress 
or the other part of the year. These restrictions apply to one who is to be re- 
born; but in the case of the jeeva to be freed there is delay only till his body 
is thrown up. He has no more 4z777a to be wiped out, and there is therefore 
no need for another earth-life (Sub-sections 10 and 11). 


56. Chapter IV, Section 3. This deals with the third variety of the fruits. 
It decides that there is but one path known as the devayana, and settles who 
are the beings that take the freed jeeva on, and in what order. The last sub- 
section shows where the freed jeeva is carried. The rishi Badari was of opinion 
that he is taken to the creative agent Brahmd; and this view is refuted. 


57. Chapter IV, Section 4. This shows that the freed jeeva attains his true 
nature, including the full expansion of his attribute jndnam. He realises his 
oneness with the Brahma, and thenceforward he has no interest except in co- 
operating with him and serving Him. He is not merely jndnam (Self-revealed), 
but attains the eight qualities in common with Him. One of these is the 
capacity to compass anything by mere willing. He may take one or more bodies, 
as he needs for His service. If he does so, he may create such things as are 
required, as he did in the waking condition during bondage. If he does not take 
up any body, he derives enjoyment from things created by Brahma, as he did 
formerly in the dream condition. He has the same enjoyment as He Himself; 
and there is nothing excluded from such enjoyment, and the degree of bliss 
attained is the same. Finally, there is no return to this earth life; for having 
become all-knowing, there will be no desire on his part to do so; nor will 
Brahma send him away, after all the trouble that He took to bring him to 
Himself. The bliss endures for ever. 
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58. In conclusion, the lines, on which the translation has been made, 
should be explained. The text of the original is not followed closely; but the 
substance has been taken and expressed in English. Repetitions’ have been 
avoided, wherever possible. The vedic texts, which are considered in the original, 
have been separately translated with the help of the Upanishad Bhashya by 
Ranga Ramanuja, and copious notes have been added therefrom. Hence, the 
portions of Sri Bhashya, which quote the texts at great length, and explain them 
in detail, have been omitted; but are embodied in the translation of the vedic 
texts. Finally, minor matters, discussed at great length and breaking the 
continuity of the main topic have been taken out of the text and added as foot 
notes. 


59. The detailed criticism also of the views of Sankara, Bhaskara, Yadava 
Prakasa and Vachaspati contained in chapter 1, section 1, sub-sections 1 and 4, 
and chapter 2, section 1, sub-section 5 has been omitted. From its large: size it 
should form a separate work. It has been translated with the title ‘‘Three 
Tatvas”’ and is ready for publication. 


60. The Sri Bhashya cannot be fully understood without the help of the 
voluminous commentary named Sruta Prakdsika. It was written by a teacher, 
who was removed from Sri Ramanuja by three teachers only, and who may 
therefore be supposed to have known his meaning fully. It deals with three 
matters. It elucidates the Sri Bhadshya, explains vedic texts, and critices in detail 
the interpretations of the various Sdtras given by other commentators. The first 
has been embodied in the translation in the body of the text, or has been added 
as foot-notes. The second has been embodied in the "Vedic texts,’ and the third 
has been omitted for the reason stated in para 59. It has not, however, been 
incorporated in the “‘Three Tatvas’. The Adhikarana Saravali of Sri Desika and 
the Bhava prakasika and sariraka sastrartha dipika of Ranga Ramanuja have also 
been largely utilised. 
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CHAPTER I 
SECTION 1 
PRELIMINARY 
The author in beginning his work offers a prayer to the highest Being 
Verse 1: 


May Semushi (thought) in the form of loving meditation on Srinivasa, the 
highest Brahma (1), come to me, the Being to whom (2) the evolution, suste- 
nance and dissolution and the like of all created things is mere play; 


1. Brahma is a general term, and Srinivasa is a particular term, and when they 
are used together, the general term is synonymous with the paiticular term. This is the 
rule laid down in the Parva Mimamsa. There is a direction: “Do the yaga with a pasu’; 
and there is the direction to the hota (one of the helpers in a sacrifice) to recite the 
appropriate mantra for the offering of the vapa of the chaga (goat). Pasu is a general 
term, meaning any four-footed animal ; and the term chdga is a particular term. The 
general term pasu therefore refers to the goat (Mimamsa, VI-8-9). Following this rule, 
we should understand that the general term sat, brahma, dtmd and the like, which are 
used in the Upanishads, denote Narayana, which is a particular term also found therein. 
Both the general and particular terms are used in the verse to point this out. The term 
Srinivasa by its etymology indicates that this Being appears with an exquisitely fine 
body in a world without changes brought about by time; and by its established usage, 
it exposes the error of the views held by some (i) that the three Beings—Brahma, 
Vishnu and Rudra—are of equal importance; (ii) that they are one being in three forms; 
(iii) that Brahma is above them all; and (iv) that Jsvara alone is Brahma, that He is 
other than the three beings mentioned, that he is ever bliss, and that the three beings 
are subject to him. The term highest (parasmin) qualifying the term Brahmani indicates 
that no other Being need be approached by one for gaining his end, and that He who 
is the highest bliss is also the means thereto. It also indicates that He is free from all 
imperfections. 


Similarly, the term semushi (thought) in the original is a general term and bhakti 
(loving meditation) is a particular term; and their use in the verse is to show that the 
terms to know, to think and the like used in the Upanishads mean only loving 
meditation. By the term ‘thought’ the view that release is obtained by both jnanam 
(thought) and karma (action) is shown to be erroneous; and by the term bhakti (loving 
meditation) the view that the mere understanding of a text is such means is refuted. 


(2) The first adjectival clause — created things’: This is the meaning of the term 
bhuvana in the original. It means what becomes—i.e., evolves. All created things in 
whatever worlds they may be, and not merely in this our world, in which the creative 
agent, the four-faced Brahma holds sway; also all things that existed in the past, that 
exist at present and that may come into being in the future. The Sanskrit for ‘all’ is 
akhila, which denotes that nothing is omitted from the scope of creation. It is therefore 
a stronger word than sakala (all). The term nikhila will perform the same duty; but 
akhila is better, as the first letter in it means Vishnu, and is therefore auspicious in 
the commencement of a work. Sustenance: This is done by entry into all things, and by 
controlling them, by avatdras, and by influencing the world-rulers, manus, kings and 
parents. The words ‘and the like’ refer to the entry into every thing and its control. It 
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whose (3) main resolve is to protect all those who know Him and approach Him 
in all humility, and also all those who are related to them; and who (4) 
clearly shines in the principal portion of the sruti (Veda). (5), (6), (7). 


does not include the giving of moksha (release from bondage to matter); for from its 
importance it deserves separate mention; and this is done in the second adjectival 
clause. The term ‘play’ indicates that this Being has every object of desire; that 
therefore He has nothing to gain for Himself by this work; and that He acts of His own 
choice, and not from compulsion by any outside agency. 


(3) Second adjectival clause — ‘Those who know Him”: This is the meaning of 
the term bhita in the original. Those who do not know Him may be said to be non- 
existent. ‘Approach in all humility’ refers to loving meditation on Him and to prapatti. 
This is to point out one’s helplessness and to request Him to save him without the 
meditation. Those who approach Him in this manner are of many kinds — devas and 
men; among men they are in all stages of life — students, house-holders, forest-dwellers 
and those who haye renounced the world. His love for them is so full, that it does not 
stop with them, but over-flows towards all those who are in any way related to them. 
To ‘protect? them is to avert from them what is undesirable, and to give them what 
they desire. His main resolve is to do this work; for He regards it as of greater 
importance than any connected with Himself. The term diksha in the original, which 
means Tesolve’, indicates that this protection is His own gain, and that any failure in 
this matter is to His own detriment. 

(4) Third adjectival clause. The term sruti—meaning what is ever heard—indicates 
that the Veda was not made by any one, that it is eternal and that therefore it is free 
from imperfections of every kind. The Upanishads form an important portion of the 
sruti, as the head is an important portion of the body; and this importance is due to 
their treating of the Highest Brahma as their main topic. He shines in the earlier part 
of the veda; for though it refers to Agni, Indra and other devatas, they are in reality the 
forms in which He appears. In the Upanishads, however, He appears in His own form. 
The earlier part again deals with the means to enjoyments of a petty nature, which are 
mixed with suffering; but the Upanishads deal with the highest Brahma, who is bliss 
beyong thought or speech, and who is therefore the highest goal, which man can seek. 

(5) By the first clause the greatness of Brahma is indicated, and by the second his 
accessibility. Both these are necessary, so that one may approach Him and beg for 
release. There is a hill named meru, which is said to be pure gold: but it cannot be 
reached. Pot shreds abound in the street; but they are of no value. 


(6) In addition to containing a prayer, the verse briefly indicates the contents of 
the siitras—By the first clause the subject of the first chapter, which is that Brahma is 
the cause of the evolution of the world, and that nothing else is. In the second chapter 
all objections to this conclusion are answered, and this is indicated by the term play 
(lila). The terms vinata (approaching in all humility) and raksha (protection) in the 
second clause indicate the subjects of the third and fourth chapters. To evolve the world, 
and to give moksha (release) are peculiar functions of Brahma. The third clause 
indicates the first four sub-sections. If the words in the Upanishads do not convey any 
meaning, or if the definition of Brahma be faulty, Brahma cannot be said to shine in the 
veda. His shining clearly in the Upanishads indicates the fourth sub-section, which 
shows that Brahma is the highest bliss, and that therefore an examination of the 
Upanishads is highly profitable. 

(7) The verse also indicates dissent from many erroneous views current in the 
country at one time or another. One view is that Isvara merely looks on, while evolution 
takes place. Another is that evolution of the world does not take place at the same 
time, nor its dissolution. Still another view is that there are not many jeevas, and that 
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The author next states the subject of his work, and the need for writing 
it. 
Verse 2 


May the pure-minded on earth daily drink the nectar(1) of the words of 
Pardasara’s son, (2) which have been taken out from the middle of the milk ocean 
of the Upanishads, (3) and which are calculated to give immortal life to those, 
from whom Brahma has ever been absent owing to the continuous burning of 
the fire of samsdra (4) (cycle of births and deaths). Though the teaching given 


the jeeva and Brahma are one. The charvaka, Bauddhas and jainas do not accept the 
authority of the veda; the Vaiseshika (the logician) holds the view that Jsvara can be 
known by inference. He advocates evolution of the world from atoms, without the 
control of Brahma; while the Sankhya is of opinion that evolution takes place from 
pradhana independently; and he does not recognise the existence of an All-Ruler. The 
pasupata regards Pasupati as the highest Being. All these views are held to be 
erroneous, and this is indicated by the several words in the verse. 


Verse 2. (1) Reference is made to the puranic story of the churning of the milk 
ocean by the devas and asuras, of the coming out of nectar (amritam) from it, and of 
its beimg drunk by the devas, who thereby obtained immunity from death. The 
Upanishads are like the milk ocean; the siitras of Vydsa alias Badarayana, the son of 
Pardsara, are like nectar; and the study of the sutras and the adoption of the means 
therein pointed out will lead to freedom from the cycle of births and deaths, as the 
nectar gave immortality to the devas. The author invites all men, who are able to 
separate the essential from the non-essential, to read them with his commentary every 
day and enjoy them. For, they will give the same enjoyment, as the nectar did to the 
devas. 

(2) Thus the subject of the commentary is the sitras of Badarayana ; their subject 
is the Upanishads, and their subject again is Brahma. Thus the commentary deals with 
Brahma, His nature and attributes, the attainment of immortal life and the means 
therefor. 


(8) By stating that the sitras were taken out from the Upanishads, it is indicated 
that other siitras, like those of the Sankhya and the Vaiseshika are not based on proper 
authority. By reference to the older teachers, it is indicated that the author’s commen- 
tary is based on their works, and that other commentaries on the sutras of Badarayana 

_do not deserve respect. By comparing the Upanishads to the ocean of milk, it is shown 
that they are of greater value than the earlier portion of the Veda; by the word ocean 
(abdhi) they are shown to be numberless; by the word middle it is indicated that the 
primary meaning of no one text is departed from. For, the middle of a thing is at the 
same distance from the sides. 

(4) By comparing samsara to fire, it is shown that it is full of suffering—suffering 
caused by one’s own body, by the elements and by the devatas; and that even in svarga, 
which is regarded as a place of pure enjoyment, there is the fear ever present that it 
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by them was carefully (5) preserved, by the older teachers, yet owing to many 
views, which have been put forward in recent times, and to the conflict among 
them and with it, it has stood at a distance. It is brought back by my 
commentary. 


The author next explains why the works of older teachers are not resorted 
to, and why the trouble of writing a new work, and of publishing it is 
undertaken 


Commencement 


Bhagavan bodhayana (1) wrote a voluminous commentary on the Brahma 
sutras and this Dramida abridged. Following (2) their views, the sdtras will be 
explained having regard to their wording (3). 


SUB SECTION 1 


In this sub-section it will be shown that the words in the Upanishads can 
convey their meaning, and that therefore the proposed enquiry into Brahma 
may be made: 


1. Saret serfraran 


After this and for that reason enquiry into Brahma should be made. 


will come to an ? end. By the word ‘burning’, it is meant, that until one begins to . 
meditate on Brahma, the fire is never extinguished, and that it causes suffering in 
many ways—bodily suffering and mental suffering. The original for ‘thas been absent” 
is vyapagata; the prefixes therein show that this absence has had no beginning, and that 
it relates to many matters, knowing, seeing and reaching Brahma. 


(5) Preserved— not merely by teaching, but by written works also; by the older 
teachers Sankara and other recent commentators are excluded. 


(1) By the term bhagavan it is shown that Bodhayana is our best friend, and that 
we may rely on him. By the term ’vcluminous’ it is meant that if one lived the full span 
of a hundred years, and if all his life he studied it, Bodhayana’s commentary would 
serve its purpose; but these’ conditions do not generally exist. Dramida, on the other 
hand, went to the other extreme, and omitted the refutation of rival systems. If all men 
were naturally intellegent, this defect would not matter much. But they are not. Hence 
a commentary is needed, which avoids both the extremes, and which, while pointing out 
the faults in the other systems, is such as can be easily mastered. 


(2) Following their views— but not putting forward a new view spun from his own 
brain. 


(3) Their wording— Paying particular attention to the roots and terminations of 
the words in the sutras ; but not attempting to suit the siitras somehow to some view 
of one’s own. 


SUB-SKC. 1] MEANING OF SUTRA 31 


1. Meaning of the sutra (1). The first word atha means in this place 
‘‘after”, and indicates that something has been completed, and that another 
matter is (2) taken up. The next word atah (3) gives the completed matter as a 
reason for the next step. When one has learned the veda, including its later 
portion, (4) and the six branches of learning attached to it, he will examine the 
veda, beginning with its earlier portion. He will then perceive that the karmas 
therein enjoined can of themselves yield only petty and short-lived fruits. He 
will then desire moksha (release from samsdara), and will begin an enquiry into 


Para 1. (1) The commentary on a sutra consists of five processes : the breaking 
“up of the sutra into its component words, the statement of their meanings, the breaking 
up of compound words, the statement of the meaning of the sutra as a whole and 
replying to objections. The author therefore begins by stating the meaning of the first 
two words. 

(2) The word atha has many other meanings; but they are not suitable here. For 
instance : 

(a) It indicates that a subject is begun. When a beginning is made, the fact is 
perceived, without its being stated. In such sutras as atha yoganusasanam (the teaching 

- of yoga is begun) this meaning cannot be accepted, as it is not possible to point to some 
matter which preceded it. 

(b) It marks an auspicious beginning. This it does by its very sound, and it can 
do this, while conveying some other meaning. If it be regarded as expressing auspicious- 
ness, atha would qualify the term brahma-jijnasa, and the meaning would be that the 
enquiry into Brahma is good. It would then praise the enquiry, and make the sutra an 
arthavada (page 3, note 1), not a statement of reason, which it is. If atha did not qualify 
the term, the meaning would be the enquiry should be made and it would be good. 
Thus, there would be two sentences, which is not legitimate, if the sutra can be 
understood as a single sentence. (Intro., para 22.) : 

(c) It indicates the passing from one alternative to another; but it cannot do this 
here, as there are no alternatives. 

(d) It indicates a question. The meaning would then be, should enquire into 
Brahma.be made ? There should be an answer to the question; but there is no answer 
here, 


(e) It expresses entirety; if the question were whether Brahma should be enquired 
into fully or only in part, the sitra would reply—‘‘not in part, but wholly.” But no such 
doubt has arisen. The only doubt is whether the enquiry should be made at all. Thus, 
the only suitable meaning is that stated in the text. 

3. This is confirmed by the two words, which follow. In the term atah the root is 
a pronoun, and it makes reference to something, which has gone before. It therefore. 
shows that something has been done,-and that is assigned as a reason for the matter 
now taken up. The next term brahma-jijndsa also leads to the same conclusion. Brahma 
is the subject of the enquiry to be taken up. Its being dealt with in the later portion 
of the veda, it leads to the inference that the completed matter was enquiry into the 
earlier portion. 

(4) Including its later portion. This shows that the whole of the veda has been 
learnt. The six branches are : vyakarna (grammar), nirukta (glossary of vedic terms), 
Siksha (pronounciation of vedic words), Chandas (metre of vedic verses), Kalpa (ritual 
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Brahma, who is bliss unlimited in its nature and enduring for ever. Hence the 
completed matter (5) is an examination of the karma-kanda of the veda (6). 


2. The third word is a compound, of which the first member is Brahma (1). 
From its etymology it denotes a thing which has the attribute of being 
immeasurably great in its substance and in its attributes. This is its primary 
meaning; and the Being, who answers this description, is Purushottama, the 
ruler of all. For by nature He is free from every imperfection, and is the seat 
of hosts of good qualities, the excellence of which has no limit, and which 
cannot be counted. When the word denotes any other thing, it is used in a 
secondary sense (2) , as possessing a tittle of this attribute. This conclusion, 
which has been reached by considering the etymology of the word, is confirmed 
by the nature of things. The Being, who is approached for release by those, who 
are miserable, must by nature, be free from all imperfections; for a prisoner in 
chains is not approached for help by those similarly situated. 


for the performance of the karmas enjoined in the veda), and jyotisham (so much of 
astronomy as is needed for determining the proper days for their performance). The 
learning of these would enable the student to understand the veda, though superficially. 


(5) The completed matter is the enquiry into the nature of karmas and of their 
fruits. This will create a disgust for such karmas. The understanding of the later portion 
of the veda will create a desire to obtain the fruits, which it promises. Both the disgust 
and this desire will prompt the enquiry into Brahma. Both are necessary. In the absence 
of either it will not be taken up. 


(6) It should be noted that the karmas referred to are such as are done without 
knowing that they are the worship of Brahma, and that they are therefore an end in 
themselves. 

Para 2. (1) The word brahma denotes, besides the All-ruler, prakriti, the jeevas and 
the veda. In all of them the attribute of being great is found. Unless a limitation of 
some kind is expressly stated, words naturally denote a thing which has the connoted 
attribute in full measure. Hence, the primary meaning of the word brahma is as stated. 


(2) In a secondary sense. The question may be asked why the word brahma should 
not denote the All-ruler and the other things mentioned in primary senses. Reply. The 
word would then have many meanings. This will not be legitimate, if all the uses of the 
word can be explained with one meaning. The word will denote a thing in its primary 
sense, when it has the connoted attribute in full measure, and the others in a secondary 
sense. It is only when this is not possible, that more than one meaning should be given 
to the word. The case of the word bhagavan is analogous. It denotes one who possesses 
bhaga or the six qualities—jnana, bala, aisvarya, virya, Sakti, and tejas. Jnana is the 
capacity to know; bala, the capacity to support; aisvarya, the capacity to control; virya, 
freedom from fatigue by knowing, supporting or controlling; sakti, the ability to do what 
others cannot; and tejas the power to overcome others, and not being overcome by 
others. These six qualities are found in full measure in the All-ruler. For He can see 
all things at the same moment by sense perception, and He has this power, not as a 
gift from another. He supports the whole world and controls it. To Him this is mere 
play, and causes no fatigue. His sakti and tejas are unquestioned. The word bhagavan. 
therefore denotes Him in its primary sense, and those who possess something of these 
qualities in a secondary sense. 


SUB-SEC. 1] MEANING OF SUTRA 33 


3. The second member of the compound word means a desire to know. 
Knowledge here is the particular variety consisting of critical examination. The 
words “should be made” should be supplied to complete the sentence; and they 
should be connected with knowledge (1); not with desire; for desire depends 
upon the nature of the object, and is not amenable to an injunction; and as the 
desire exists for the acquisition of the knowledge, the latter is the more 
important of the two. The connection between the two members of the compound 
is expressed by the ending of the sixth case, which was dropped, when the 
compound was formed. It shows Brahma to be the object of the examination (2). 


4. The sitra therefore means—As the earlier portion of the Mimamsa 
shows karma to be productive of only petty and short-lived fruits, and as the 
later portion holds out the promise of imperishable and immeasurably superior 
fruit to one who meditates on Brahma, on completing the former enquiry, and 
because it does not satisfy for this reason alone, the latter enquiry should be 
made. This is supported by Dramida who observes “‘Karma has been examined; 
next comes the enquiry into Brahma’! 


Para 3. (1) Connected with knowledge. Mlustration “Having bathed, take your 
food”. “Take your food, sitting with your face to the east.” No one need be directed to 
take his food; he will do it of his own motion. Bathing before taking the food, and doing 
this in the particular posture stated would not happen, but for injunctions. A direction 
serves its purpose, when a thing would not happen without it. Similarly here also. 
Question : Why then is the termination added, which expresses desire ? Reply : It is to 


indicate that even to know Brahma will give pleasure. 


(2) The object of the examination. This follows from Panini’s siitra, I1-3-65. 
Question : The ending shows relationship in general. If this be taken, the examination 
will relate to Brahma and to everything connected with Him. Why is it not taken ? That 
Brahma is the object of the examination will follow, as the verb in jijndsa needs an 
object. Reply : Here the sutra expressly states karma (object) to be the meaning; while 
by following your suggestion one must depend on mere implication. The former is 
preferable. For, that Brahma is the object will occur at once from the express statement 
in the sitra,; while by taking the suggestion one must first think of the relation, and 


then enquire what the particular relation in the present case is. This will involve delay. 
In every case that, which suggests a thing quickly, possesses greater strength than 
another, which suggests it after some delay. Hence, the sutra cited is followed. Brahma, 
the principal thing, will be the object; and what is connected with Him will come within 
the scope of the examination by virtue of their connection with Him. Further question 
: When the sixth case is enjoined with reference to particular words, the compound 
cannot be formed. Is this not so (Vartika under Sdtra, II-2-10). Reply : See the Vartika 


(under Sitra, II-2-8), which states an exception, and this comes under the exception. 


'Here the original states that the two enquiries form one work. This is embodied in 
Introduction, para 9, which please see. 
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5. It only remains to refute certain views in regard to what preceded the 
enquiry under consideration. For this purpose it is necessary to explain more 
fully the natural order of things indicated briefly at the end of para 1. The 
injunction is given by the Veda ‘Svadhyaya should be learnt by adhyayana’. 
Svadhyaya means the text of the veda or (as the original puts it) the collection 
of letters known as the veda. This is to be learnt only by adhyayana (1). Is it 
to recite a text but once or many times ? May this be done by the student by 
himself, or only after recitation by another ? In what manner should it be 
done? The following texts from the Veda and the smritis give replies "Do the 
upanayana (2), (3) ceremony to a brahmana boy in the eighth year of age; make 
him learn the veda’’ (4), (5), (6) (Satapatha Brahmanam). "A brahmana should 


(1) Only by adhyayana, but not by reading from a book. The veda may be learned 
in two ways—from a teacher or from a book. The former method is the one to be 
followed; but not the latter. A rule of this kind is known as niyama vidhi (restrictive 


injunction). The following example is given in the parva mimamsa — vrihin avahanti 
(They husk the paddy—i.e., the paddy taken out of a bag for making an offering). 
Though it is in the form of a statement of what is being done, it is really an injunction 
“husk the paddy”. This may be done either by using a mortar and pestle or with the 
nails of one’s fingers. The text requires that the husking should be done in the former 
way only. This is a niyama vidhi. (Mimamsa, TV-2-11). 

(2) Upanayana—The Sanskrit text is “brahmanam upanayita’’. The first word 
being in the objective case, it is clear that a qualification is given to the brahmana boy 
by the ceremony—i.e., fitness to learn the veda. The leading case on the point is again 
vrihin avahanti. By the husking in the manner pointed out, an efficacy is given to the 
paddy, and the husked paddy or rice becomes fit for offering (Mimna., III-1-4). 

(3) The student receives a qualification from the upanayana and he does the 
adhyayana, hence, upanayana is an anga of adhyayana (Mimamsa, 1-1-3); for it renders 
a service to it by giving a qualification for learning it. Hence, the time prescribed for 
it—eighth year of age—though it is prescribed for adhyayana also. In other words, at an 
age at which the student is not fit for learning anything else, he is required to get the 
veda by heart. 

(4) Make him learn the veda—This is not an injunction to the teacher ? For he 
would himself seek students and teach them, prompted by the desire to earn money. No 
injunction is therefore needed. Further, if it were an injunction to the teacher, his 
qualification would be stated; but it is not. The intention of the text is therefore that 
the student should recite the vedic texts, after they are recited by another. 

(5) Next, should the recitation by the teacher and repetition by the student be 
done once ? No. It should be done as many times as may be necessary for his getting 
the veda by heart. Here again the leading case is ‘vrihin avahanti’. The object being to 
remove the husk, it is not sufficient to raise the pestle once and bring it down on the 
paddy in the mortar. This operation should be continued until the husk is completely 
separated from the grain. It is only when the end in view cannot be seen, to do a thing 
but once is sufficient compliance with an injunction (Mimd., XI-1-5 and 6) Applying this 
rule, as the end in view is to get the veda by heart, and as this is an object that can 
be seen, the recitation by the teacher and repetition by the student should be continued 
many times. 

(6) Thus, the nature of adhyayana has been explained; also the time for beginning 
it; and some angas, for the qualifications of the teacher are practically for the benefit 
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begin in the prescribed manner in the sravani or proshthapadi month, and learn 
the veda for four and a half months, living a life of discipline. After that he 
should read the veda in the bright fortnights and all its angas in the dark 
fortnights” (Manu, 4-95). The student should go to a teacher possessing the 
following qualifications : He must have come of a good family; he must know 
the veda ; he must possess good qualities, especially control of temper; and his 
conduct must be unexceptionable. Such a teacher should do the upanayana for 
him. He must begin in the month stated and observe certain restrictions; and 
as the teacher recites a text, he should repeat it after him. This is adhyayana 
contemplated by the vedic text. This should be done until the text is learnt by 
heart. : 


6. Adhyayana imparts an efficacy (samskara) to the veda learnt by the 
student; for, in the first text quoted in the preceding para, the term svadhyaya 
(veda) would be in the objective case, if put in the active voice (Mimd., II-1-3). 
(1) Samskara is the giving of a fitness for some work. And it is proper that the 
veda should receive a fitness; for it will then teach the four objects sought by 
men—dharma, wealth, love and release from bondage to karma—and the means 
for attaining those objects. And the texts themselves by being repeated a 
number of times (japa) give those fruits. Thus, the injunction regarding adhyayana 
_———— a ea 


of the student. Upanayana is another anga. Other angas are stated in the smriti text. 
They are beginning it in one of the months stated and the observance of certain 
restrictions. The student should not recite in particular places as in the hearing of the 
sudra, or on prohibited days; and there are certain restrictions in regard to food and 
sleep. He should learn the whole of the veda; for the word denoting it in the text is in 
the plural—Chandamsi ; and he should study the six angas, for which vide note (4) on 
page 59. 


(1) This para removes a doubt suggested by the text ‘Saktin juhoti’ Saktu is rice 
flour; and the text directs that the rice flour should be taken by the doer of a soma 
yaga in both the palms joined together, and offered into the fire at the close of the yaga, 
when the sacrificial grounds are set fire to and burn. Here, though the term Saktin is 
in the objective case, no fitness for work is imparted; for the rice flour is consumed in 
the fire and no longer exists. The offering, however, creates an apurva (Intro. para 14). 
Is not the case of svadhyaya exactly similar ? The adhyayana will create an apiirva in 
the student, and lead to some enjoyment in due time. The text of the veda need not be 
learnt by heart; it will suffice to recite it but once. The reply is that the two cases are 
not similar. In the case of the rice flour, there is nothing to receive a fitness for future 
work; but in the present case the veda, when learnt by adhyayana, has some work to 
do, and this is pointed out in the para. 
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ends in the learning of the text only of the veda, as in the case of mantras (2) 
and the recitations under particular conditions. (3), (4) 


(2) The paragraph concludes with the statement that by adhyayana the student 
learns only the text of the veda and not its meaning also. And two examples are given. 
In beginning adhyayana each day both the teacher and the student recite certain 
mantras, and they do not know the meaning, especially the student; nor is the 
knowledge of the meaning needed. The mere recitation suffices. Next, boys at the time 
of the upanayana are required to recite certain texts; and when they do the daily 
sandhya upasana, they recite certain other texts. But they do not know what they mean. 
Further, here is a verse defining certain terms— "By learning a little of the veda one 
becomes a brahmana ; by learning the whole of a branch a srotriya ; by learning the 
angas also an anuchana ; by learning the kalpa (ritual of yagas) a rishi ; and by teaching 
kalpa sitras to others, a bhriina.” One who learns only a portion of his own branch of 
the veda has no knowledge of the contents of the whole, nor can one know what the 
veda teaches, if he has not studied its angas. What then is the purpose to be served by 
adhyayana ? We reply—to get by heart the text of the veda. This is near at hand; and 
contains certain terms like ‘hum,’ which have no meaning. On the other hand, 
knowledge of the meaning is one degree removed, and will not extend to the meaning- 
less terms. Hence, the conclusion stated in the para stands. 


(3) It may be asked why so much stress is laid on this point. Reply—only then 
will the enquiry into Brahma be needed. There are injunctions, which require the 
student on completing the learning of the veda to become a householder; and the 
householder’s duty is to perform yagas of various kinds. Hence the knowledge of the 
eveda acquired will be regarded as obtained for the purpose of the yagas. Now in this 
knowledge, the knowledge of Brahma taught in the Upanishads is included, and a text 
of the veda states “This atma is Brahma’’. The knowledge of the ama will thus become 
subsidiary to ya@gas ; and atma will be connected with them through its knowledge. 
Example—The text ‘wihin prokshati’ (Sprinkle paddy taken out for offering with water) 
makes sprinkling an anga of paddy, which is an anga of a yaga. Sprinkling will through 
the paddy become an anga of the yaga. Similarly, the aima will become an anga of yagas, 
and an dima, who is this, is a jeeva. There will then be no proof that a Being exists, 
who is other than the jeeva, and the enquiry into Brahma will not be needed. 


(4) Before leaving this subject, it is necessary to refute the view of Prabhakara 
(One school of piirva mimamsa) that upanayana is subsidiary to adhyapana (teaching), 
but not to adhyayana (learning). Prabhakara— Your view stated in note 3, under para 
5, is not .correct. Here is my authority— ‘One, who having done upanayana to a 
student, (upaniya) teaches him the veda, including kalpa sutras and the Upanishads, is 
stated to be acharya.’ Here the participle shows upanayana and teaching as the work 
of one person. Hence the first operation is an anga of the second. The termination “‘ya” 
in the participle is sruti ; while you rely on the qualification imparted by upanayana 
being in the student, who learns. This is /ingam ; It cannot override sruti (Intro., para 
19). 


Reply. Your sruti is in a text of the smriti, and the text is an anuvada (repetition); 
for it contains the pronoun ya. Being in a smriti, one has to seek the vedic text, which 
it reproduces; and being a repetition, the original text has to be found. There will be 
delay in both these respects. What you state to be a linga results from a sruti text, 
which is present. Again, the verse quoted by you is for the purpose of defining the term 
acharya, and cannot be authority in this matter. Further, in the term “‘upanayita”’ in 
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7. One, who has learned the veda along with its angas, will perceive (1), 
(2) that it points out the means (3) to the attainment of some desirable ends. 
For, it is the nature of words (4) to convey their meanings, and the veda is no 
exception. Even without a critical examination, he will see these things, and in 
order to know what they are, (5) and what are connected with them, he will himself 
(6) begin an examination of the veda ; this is the mimamsda (7). 


8. When the vedic injunctions prescribing karmas are examined, it will be 
observed that the fruits of karmas are petty and unenduring. The Upanishads, 


the sruti text quoted by me, the root is ni and it has the termination known as 
atmanepada ! and this by a siitra (1-3-72) of Panini, the grammarian, should be added, 
when the fruit of an action goes to the person who does it. Another siitra (Ibid., 36) 
requires the same termination to be added to the same root ni, in certain cases, of 
which the present case is one. The commentator on P@nini’s siitras, a high authority, 
states that in repeating the direction the intention was that the fruit in repeating the 
direction the intention was that the fruit of the action should go to one other than the 
person who does it. Hence, the fruit of the upanayana goes to the student, but is not 
reaped by the teacher. For these reasons the view stated is perfectly sound. 

(1) The mimamsaka puts a question—If one learns only the text of the veda, there 
will be no need to examine it. This paragraph gives a reply. 

(2) Having learned the text, the student knows its contents; knowing its contents, 
he performs the ydagas, and attains svarga. Thus, adhyayana leads step by step ulti- 
mately to svarga. Even, in the view of the opponent svarga is not reached directly from 
the knowledge of the veda. The performance of yagas intervenes. 

(3) The means are ydagas of various kinds leading to enjoyment in the place called 
svarga. These are stated in the earlier portion. The means pointed in the later portion 
are diverse meditations taking one to Brahma in a changeless world. 

(4) Nature of words. No injunction is needed for words to convey their meanings. 

(5) In order to know what they are—Why is this examination needed ? If it be 
replied that the knowledge obtained may be liable to doubt or misconception, then the 
further question is—does not the veda show things as they are ? Reply—yes, it does; 
when helped by a critical examination. The eye shows the shape and colour of objects; 
but it requires the help of a light. So with the veda also. 

(6) The opponent appears again, and raises an objection. You say, “He will 
himself begin ?” This is not likely. The learning of the angas will, like the learning of 
the veda, be confined to the text only. Their meaning not being known, it will not be 
possible to know the contents of the veda. Reply—Vyakarana (grammar) is an anga ; 
that is, it must render the veda some service; otherwise, it will not be an anga. It 
cannot be alleged that the service is adrishtam (unseen); for, when a service, which all 
can see, can be pointed out, to fall back on adrishtam is not legitimate. Hence, grammar 
and glossary should be fully learned, and the meaning of the veda being then perceived, 
the mimamsa will be commenced. 

(7) The opponent shifts his ground and puts forward another objection. If it be left 
to one to commerce the mimdmsa of his own motion, i.e., without an injunction, it will 
not be begun at all. For, a smriti text states “Having learned, do the samdvartana 
ceremony”. This is a preliminary to the entry on the house-holder’s stage of life. Having 
learnt the text, he must become a house holder at once. When is the critical examina- 
tion to be made ? Reply. The termination in the participle having learnt, (aditya) shows 
merely that the two operations should be done by the same person, and that one should 
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on the other hand, contain texts referring to immeasurably superior and 
enduring fruits in the form of immunity from death; and this being known, in 
order to ascertain whether they are so, the examination of the texts of the 
vedanta will be taken up, and this is Sariraka mimamsa. Here are some of these 
texts, which confirm what has been stated here. 


(1) As the fruit earned by karma perishes here, so does the fruit of good 
deeds perish there (Chando., VIII-1-6); (2) The karmas performed by him have 
surely an end (Brihad. V-8-10); (3) It is not attained by perishable karmas (Katha, 
2-10); (4) These rafts in the form of yagas are not strong (Munda., 1-2-7); (5) One 
who meditates on Brahma attains the highest (Ananda,E-1); (6) He is not again 
havded over to moha (not knowing the dtmd as he really is); he sees him only; (7) 
The meditator does not see death (Chando., 7-26-2); (8) He becomes his own 
master (/bid., 25-2); (9) One who meditates on Him here in this manner becomes 
immortal; No other path exists for going thither (Puru, 20); (10) Knowing the atma 
and Him, who controls him, to be Separate, one attains immortality by such 
meditation, through the grace of that Being pleased with it (Sveta., 1-6). 


follow the other; but not that the second operation should be done immediately. There 
is therefore room for making the mimamsa. Even if samdavartana takes place immedi- 
ately, the examination may be done after it. Surely time can be found for it. The 
injunction “‘All life one should do agnihotram does not prevent one’s earning the means 
therefor, and this is not enjoined by an injunction. Similarly, the injunction quoted by 
the opponent does not prevent the examination, as it is needed for the due performance 
of the yagas. 

' (1) The question may be asked why the first four texts are quoted. The nature 
of the fruits yielded by karmas are already known from the parva mimamsa. Reply : It 
is to confirm by these texts what has been learnt already; the statements regarding the 
fruits of meditation on Brahma will then be accepted as stating what is true. 


(2) Second text. From the context it will be seen that reference is made to karmas 
performed without a knowledge of Brahma, even though they be done for a long time, 
and even though they be of many kinds. By the ‘karmas’ having an end, reference is 
made to their fruits. Action disappear soon after they are done. This does not require 
to be taught. Hence the first text is stated first. 

(3) It may be thought that the fruits earned by worldly men are perishable; but 
that by karmas enduring fruits may be obtained. The third text is quoted to remove this 
misconception. It’—enduring fruits. 

(4) To explain the third text the fourth text is quoted. 

(5) Here two verses from the Mundaka Upanishad are quoted in the original, 
which fully agree with the meaning of the sutra given in para 4. They are omitted here, 
but are embodied in the “Vedic texts”, which please see. 

(6) Fifth text. In an anuvaka, which follows it is stated that the intensity of bliss 
of Brahma has no limit, which can be thought of or expressed in words. Hence it is 
clear that the fruit is immeasurably high and enduring. 
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9. We may now examine the objections. The first objection is : A student, 
who has learnt the whole of the veda with its angas, knows that karmas take 
one to svarga, and that this and similar fruits come to an end. He may then, 
if he desires release from karma, commence an enquiry into Brahma at once. 
Why is it necessary for him to enquire into karma ? We ask him in reply—why 
is even this enquiry needed. From the mere learning of the veda with the angas 
he knows everything. The objector replies—one cannot be sure that the knowledge 
acquired is free from doubt or misunderstanding. A critical examination is 
necessary. We answer : The same reasoning applies to the examination of the 
earlier portion also; and until this is done, one cannot be certain as to the 
inferior character of the fruits of karmas. 


10. Second objection. What is invariably needed for enquiry into Brahma 
should be stated as having preceded it. It does not need enquiry into karma ; 
for even one, who has learned the Upanishads, (1) but not the earlier portion of 
the veda, and who therefore does not know about karmas, may fitly examine the 
Upanishad texts. Here a question is put to the objector. Certain meditations on 
udgita are considered in the Upanishads ; udgita is the second part of vedic 
verses sung by the helper named udgata in a soma yaga. As the meditations are 
connected with karmas and their angas, how can they be considered by one who 
does not know about karmas (2) ? The objector replies—you do not know which 


(7) Sixth text. It may be doubted whether the attainment of this fruit may not be 
merely temporary. To remove this doubt this text is quoted. The two texts may also be 
understood differently. The first shows that Brahma is reached by meditation; and the 
second that it is preceded by the disappearance of all impediments. 

(8) Eighth text. His own master—no longer subject to karma. 

(9) Ninth text. This indicates that immunity from death is not attained, as stated 
by Sankara, by knowing Brahma to be without differences and to be mere jnanam 
(light), or as affairmed by others, by meditating on other devatas. 

(10) Tenth text. This indicates that the meditation, which is the means to release 
from karma, is not meditation that Brahma and atma are one. 


(1) Learned the Upanishads. One, who has learned these, knows their contents, 
and may desire to examine them fully. He does not know karmas, and there is no 
question of an enquiry into them. This therefore does not precede the sariraka mimamsa. 
Even though he has learned the whole of the veda, as the result of good deeds done 
in past births, he may desire to take up the later enquiry at once. 


(2) The questioner’ss meaning is that though karmas are not known for the 
purpose of ascertaining which karmas should be rejected, they should be known at least 
for understanding the later enquiry. 
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is the main thing in the sariraka mimamsd. I will tell you. Men are drowned in 
an ocean of misery, consisting of birth, old age, death and the like, which come 
round and round, and which are inevitable, so long as they are bound by 
matter; this misery is due to their perception of many different things (3), while 
Brahma alone exists; and this again is due to beginningless avidya (ignorance). 
To remove this misperception (4), what should be grasped by them is that dtma 
is one. Where is the knowledge of karmas, which are connected with differences, 
useful (5) in their case ? Far from being useful, it is an impediment (6). As to 
the consideration of meditation on udgitha, they serve only karmas ; because 
they are meditations, (7) their consideration is included here; but it is not 
directly connected with the main topic. Hence, what is needed by the main 
point should be stated as preceding the later mimamsa ; it is not enquiry into 
karma. 


11. Another question is put to the objector by a follower of Bhaskara. What 
is needed by the main point is knowledge of karma—the yery thing which you 
say is not needed. It is by knowledge helped by karmas that release is obtained. 
So states the veda, and so does the author of the sizras (3-4-26). If one does not 
know karmas, how is he to know which karma (1) will help knowledge, and 
which will not. Hence, enquiry into karma is what precedes sariraka mimamsa. 
The objector replies : What you say is not sound. The goal in view is the 
removal of avidyd (ignorance), and this alone is moksha (2). This is effected only 


(3) Many different things. Persons who know; things which are known: and 
perceptions; in each class numerous things are perceived. 

(4) To remove this misperception. To one who imagines a rope to be a snake, what 
is required is the knowledge of the true nature of the rope; but not any particular 
karma. It is so here. 


(5) Where is the knowledge of karmas useful. The meaning is that it is not useful 
anywhere—in creating the knowledge of oneness, in removing the misperception which 
avidya@ creates, or in helping what creates the knowledge. 

(6) An impediment. By strengthening the tendency to perceive differences. 

(7) Because they are meditations. By their likeness to other meditations, they 
came into the author’s mind, and he included them; but not as serving the main topic 
in any way. 

(1) Which karma will help. In section 4 of Chapter 3 of the sutras those who 
marry and live with their wives, those who do not marry, and widowers are stated to 
be qualified for meditation on Brahma. The karmas, which help meditation, are not the 
same for them all; but are different for each class. Reference is made to this in the text. 
The author may also have contemplated the distinction in karmas as compulsory (nitya) 
karmas ; those to be done on the occurrence of contingencies (Naimittika) ; those that 
are prohibited; and those that are done as the means to some fruits (Kamya). 

(2) This alone is moksha—but not the reaching of Brahma; for He is ever with the 
knower. The goal is therefore single; but not two-fold. 
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by knowing (3) Brahma to be an enemy to all differences (4) and to be only 
jndnam. karmas are the seats of endless differences. The karmas of each caste 
(varna) are different. So also are the karmas appropriate to each stage of life 
(asrama); and each karma procures its own fruit, and is helped by its subsidiary 
karmas. This being so, how can they be the means to the removal of the 
perception of all differences and of its root—avidya (ignorance). Next, the fruits 
of karma, being perishable, how can they procure moksha (5), which once 
attained endures for ever ? Are they not opposed to moksha ? Hence, knowledge 
alone is the means to moksha. The statements made are supported by the 
following vedic texts (6) : 


(1) The karmas performed by him have surely an end (Brihad., V-8-10); (2) 
As the fruit earned by karma perishes here, so does the fruit of good deeds perish 
there (Chando., VIII-1-6); (3) “One who knows Brahma reaches the highest” 
(Ananda, 1-1); (4) If one knows Brahma, he becomes Brahma indeed. (Munda., I1- 
2-9); (5) Only by knowing Him, one overcomes death (Sveta., 3-8). 


I have thus shown that karma cannot be the means to the goal along with 
knowledge; I will next show that it does not serve knowledge in any way. You 
referred to the author of the sdtras, who relied on the vedic text : 


(3) Only by knowing. Similarly the means is also single; but not two-fold. 


(4) Enemy to all differences. Differences from objects of other classes, and from 
objects of the same class. For instance, a cow differs from sheep, and from other cows. 
Similarly, if objects existed other than Brahma, he would differ from them. In other 
words their differences would be found in Him; but as He alone exists, He is without 
differences of any kind. He is nir-visesha. By the term “enemy” it is meant that at no 
time is He fit to be savisesha (with difference). By the term "only jnanam * it is meant 
that He is devoid of all attributes. 


(5) How can they procure moksha. If moksha were attained by karma, it would not 
endure; if it endures, karma cannot be the means thereto; for it is the nature of karma 
to yield only perishable fruits. 


(6) First text. See note (2) under para 8. 


: (a) Fourth text. This is quoted to show that one who reaches and that which is 
reached are one—that is, the jeeva and Brahma are one. : 


(b) Fifth text. This is quoted to show that the removal of impediments is effected 
by knowledge alone, but not by karma. The questioner had in his mind the vedic text 
“vidya (knowledge) and avidya (what is other than vidya)—one who knows both these, 
overcomes impediments by avidya and enjoys Brahma by vidya’. This is a single text, 
it is ambiguous; and is not supported by valid arguments. On the other hand, many 
texts have been quoted; their meaning is clear; and there are valid arguments in their 
support as stated in the text. Hence that text must be construed so as not to conflict 
with these texts. 
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‘Him students of the veda wish to know by continual recitation of the veda, 
by yagas, by giving, by tapas (diminution of sense enjoyment) and by fasting’ 
(Brihad., 6-4-22.) 


Consider the wording of the text. the term ‘wish to know’ (vividishanti) by 
its termination shows desire, and to this desire the karmas mentioned are the 
means, through purity of the mind; but not to the attainment of the fruit (7). 
The incompatibility of karma with knowing has been already shown. When the 
desire is created, what conduces most intimately to knowing is control of the 
mind (sama) and the rest; and nothing else (8); and this is stated by the veda 
itself : 


Controlling the mind, controlling the senses, withdrawing from worldly pursuits, 
taking good and evil with serenity and with the mind one-pointed, see the Atma 
in yourself alone (Brihad., 6-8-23). 


Thus by doing karmas in a hundred births without looking forward to any 
fruit, the mind becomes pure; and,a desire to know Brahma springs up. Then 
vedic texts like the following (9) produce an understanding, which removes 
avidya (ignorance) : 


(1) "You, fit for soma yaga, this was sat only before’; one only; without a 
second (Chando., VI-2-1); (2) unchanging, shining, and without limitations is 
Brahma (Ana., T-1); (3) "Without parts, without action, and devoid of the six 


(7) Not to the attainment of the fruit, The text states ‘wish to know’; but not ‘they 
are released’, By the term fruit’ reference will then be made to release. It may also 
refer to the creation of the knowing; for it is the fruit of desire; and the karmas stated 
will be the means. It may also have been intended that when the knowing has been 
brought about, the karmas co-operate with it in the attainment of release. This will be 
on the analogy of the co-operation of the five offerings known as prayajas with the 
principal offerings in creating the fruit-yielding apurva. The help rendered by the 
karmas may be in any of these ways; but such help is denied. 


(8) And nothing else. This is the implication contained in the word ‘eva’ (only) in 
the original. Control of the mind is stated in the text; karmas cannot work along with 
it; for they require the mind to work in many ways along with the senses. Karmas are 
therefore incompatible with control of the mind. Nor can it be maintained that either 
control of the mind or karmas create the knowing; for they are not of equal strength. 
Control of the mind is stated by the text to be the direct means to knowing; and no 
consideration is needed. This relationship to the knowing is quickly perceived. On the 
other hand, the term vividishanti (they desire to know) naturally shows karmas to be the 
means to desire. If this be rejected and reliance be placed on the analogy of the 
sentence “He wishes to kill with the sword”, the relationship of karmas to the knowing 
will take time to be perceived. This will therefore possess less force. This view is 
implied in the words by the veda itself. 

(9) Texts like the following. The first text shows Brahma to be the cause of the 
universe; the second removes from Him the imperfections which may be presumed from 
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evils’ (Sveta., VI-19); (4) “This atma is Brahma”’ (Brihad., V1-4-5); and (5) “That 
thou art” (Chando., V1-8-7). 


12. Here a question is interposed by one who heard the last words : Is it 
not enjoined that one should hear about Brahma ; that he should think about 
Him; and that He should meditate on Him ? If the mere understanding of a 
text or texts removes avidyd, does not the injunction become purposeless ? The 
objector replies : The hearing, thinking, and meditation are useful for the 
understanding of the texts. Hearing (sravana) means to learn from a teacher, 
who sees the truth, that Upanishad texts show that the Atma is one. Thinking 
(Manana) means for the student to consider within himself with arguments 
‘This alone is fitting’. To think of this without a break is meditation 
(nididhyasana), the object to get rid of the tendency to perceive differences, 
which has existed without a beginning. When by these the tendency is completely 
destroyed, the understanding of vedic texts removes avidyd. What is necessarily 
needed for a hearing of this nature should alone be started as preceding the 
enquiry into Brahma. And (1) that is—(a) The separation of what is enduring 
from what is perishable; (b) control of the mind and the other helps stated in 
the vedic text; (c) absence of desire to enjoy fruits here or in svarga; and (d) a 
desire for release. These four are the necessary qualifications; for without them 
the enquiry cannot take place. From the very nature of things, this alone 
should be stated as what has preceded the enquiry under consideration (2). 


13. We reply to the objection stated in paras 10 to 12. You hold the view 
that the means to moksha is understanding of some vedic texts.' This is 
unsound. The means, which the veda teaches, is continuous, vivid, and loving 
meditation on Brahma, practised until one departs finally from this world. (Vide 
chapter 4, section 1, sub-sections 1 and 6.) The other view also that karmas are 
incompatible with vidya (meditation) is unsound. If they are done without 
looking forward to their fruits, they make the mind pure, enable the vidya to 
grow in vividness, and make the love for Brahma become more and more 


en ae 


His being the world-cause; the third text shows what these are; the fourth text shows 
Brahma and the jeeva to be one; and the fifth text is for the same purpose. It has the 
advantage of proving the oneness by six marks, which indicate an author’s meaning. 
The last text shows Brahma and a particular jeeva to be one; to show that this is true 
of all jeevas the fourth text is quoted. 


(1) And that is—The first qualification creates a dislike for the perishable fruits 
to be had in samsara, and a desire for the goal which endures. One then goes to a 
teacher for instruction. The second qualification makes him fit to receive it fully. 


(2) Here a summary of the points contained in paras 10,11 and 12 is given in the 
original; but it is omitted here to avoid repetition. 


1 The original here dwells on these very fully. This portion of the original is omitted 
here, and will be embodied under the sections stated. 
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intense. This point is established in chapter 3, section 4, sub-section 5. Hence 
vidya needs all the karmas appropriate to each dsrama (stage of life). The 
knowledge of their nature and of their fruits being low and perishable, when 
they are done for fruits, should be obtained from an enquiry into the earlier 
part of the veda. This should therefore be stated as the completed work. 


14. Your view that what precedes is the four qualifications is untenable. 
For they cannot be obtained without a study of the parva and uttara mimamsas. 
(1) One should know the ends which are sought (2), the means to those ends, 
and what serve them in this matter; also who are qualified to perform them. 
Without knowing these for certain, one cannot understand what the karmas are 
(3); what are their fruits; which of them are enduring, and which are perishable, 
whether the dtma is eternal and the like. Further, that control of the mind and 
the rest are helps should be known only by the means which determine which 
things render service and which receive the service. These means are sruti, 
lingam and the rest taught in the third chapter of Jaimini’s sutras (4). For this 
reason also the enquiry into Brahma cannot be made without the help of the 
enquiry into karma. This should therefore have precedence. 


15. You referred to meditations on udgitha, and observed that their 
consideration in the Brahma sutras was casual and not connected with the main 


Ts 


(1) Parva and uttara mimamsas. The four qualifications will result only when both 
these enquiries are completed. 


(2) Ends which are sought. Enjoyment or release; the means are yagas or vidyas. 
What serves them are the offerings known as prayajas and the rest, or the seven 
qualifications; and those who are qualified are those who desire enjoyment or long for 


release. 


(3) What the armas are. The term karma here includes vidya (meditation) also; 
for it is thought repeated continuously, and this needs effort. 


(4) It is only when both the enquiries are completed that one can separate the 
enduring from the perishable; from this will result a disgust for enjoyment of fruits here 
and in svarga, and a longing for release. As to control of the mind and the rest it is 
in sariraka mimamsa that their nature is examined. If therefore it is contended that the 
four qualifications precede the later enquiry, it is open to this objection. When they are 
obtained, one may enquire into Brahma ; after this enquiry they are obtained—that is 
arguing in a circle. Here the following questions are put : 


(a) May not the first qualification be obtained from the first impression made on 
the mind by learning the veda ? Reply: No; the earlier portion contains statements of 
enduring fruits being yielded by karmas ; and later portion refers to perishable fruits 
coming from vidya (meditation). Further w ile the first impression is common to both 
the enquiries, why should one neglect the earlier portion of the veda, which comes first, 
and proceed to the later portion ? 
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subject. This view cannot be accepted. For though their object is to make 
karmas more effective, yet as the udgata has to meditate on the udgitha as 
Brahma, they require a knowledge of Brahma. Hence, the Brahma sutras are the 
proper place for their consideration. The karmas, for which udgitha is meditated 
on as Brahma, if done without a desire for their fruits, will bring about Brahma 
vidya (meditation on Brahma) quickly, even though there be serious impediments. 
Thus, as udgitha vidya needs knowledge of Brahma, and as Brahma vidya needs 
the karmas connected with the udgitha-vidya, it is directly connected with the 
subject of the sdriraka mimamsd. That udgitha-vidya needs a knowledge of the 
nature of karma is admitted by all, however opinions may differ as to its 
connection with this enquiry. 


To proceed to the principal topic of the sub-section, viz., enquiry into 
Brahma. 


Parva paksha. This is urged by Prabhakara. The enquiry under consideration 
cannot be made. One obtains his first knowledge of the meaning of a word, 
when he hears that word in a command to do something and he sees that thing 
done. Thus, when the words “Bring a cow” are uttered, and the cow is brought, 
one who stands by understands their meaning as a whole. Next, if he hears the 
words “Bring the horse,” and the horse is brought, he compares the two sets 
of words, and arrives at the meaning of each word. If on the other hand he 
hears the words "The jar is," as they are not followed by any action, he does 
not know what they denote. Nor will he form an idea, if at the outset, he is 
told "This word means this". Thus, he learns the connection between words and 
things which they denote first in connection with things to be done. If afterwards 
he is told that a particular word means a particular thing, he understands the 
connection between that word and that thing subject to the impression that he 
has already formed that words denote something to be done. The conclusion is 
that all words denote karya—something to be attained by kriti (mental effort) 


je ————— 

(b) May not the qualification be obtained from other sources ? Reply : No; for the 
student in the eighth year of age begins the learning of the veda, obeying the vedic 
injunction. If the other sources be the works of the Sankhya, the vaiseshika or the 
pasupata, they advocate many matters opposed to the teaching, of the Upanishads, such 
as evolution of the world from matter uncontrolled by Brahma ; evolution from atoms, 
Brahma being the operative cause only, and not the material cause also. Hence it is not 
fitting that the qualification obtained from them should precede the enquiry into the 
Upanishads. Further, as they teach the knowledge of six substances or of sixteen 
substances as the means to moksha, the enquiry into the Upanishads would be 
unnecessary. 


(c) If the other sources be itihasas and purdnas, one may learn about Brahma from 
them alone, and no enquiry into the Upanishads need be made. If the objector should 
give a reply similar to the one stated in para 9, we may turn it against him. 
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(1). As the Veda consists of words, the conclusion reached is extended to it. In 
the Vedanta, however, which deals with matters, which have not to be done, but 
which are settled, the connection between the words and their meaning cannot 
be understood, and the enquiry proposed is not therefore possible. 


"It is not a snake, it is a rope", his fear disappears and he resumes his journey. 
(c) A person hears a lark sing in the sky, and not knowing what the bird is, 
he asks "What is it that sings," and receives the reply, "the lark sings." He 
already knew the meaning of the word "sings", and with its help, he learns the 
meaning of the word "lark" also. (d) A person hears the words "He cooks food 
in a vessel with fuel”. He knows the meaning of the word "cooks" and of the 
termination of the third case, which is translated here by the word "with". With 
this help, he understands the meaning of the word "fuel". Thus words which do 
not contain a command to do a thing, and which are not followed by action, are 


traveller may have noticed that what he took for a snake did not move, or that 
it had no poison, or that it was an inanimate thing, and so on. In the third and 
fourth cases, the person, knowing that words indicate a karya, will conclude 
that the words that he now hears also refer to a karya, or something connected 


work. The bye-stander, who desires to know the meaning of words, perceives these facts, 
and watches. He receives the impression that the words he hears are related to 
something to be done. 
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with it. The criticism in the last case is not sound. When words "Bring a cow" 
are uttered, action takes place. They must therefore denote a karya, which 
prompts the action; for action is preceded by the understanding that it should 
be done. Hence all words have karya in view, and denote only karya as 
connected with its adjuncts. Here a question is put. Does not the understanding, 
that a thing is the means to a desirable end, prompt action ? Reply—Not 
directly; it moves one to action by the resolve that it must be done. No person 
will move, even though he has this understanding, if he knows that the means 
to his desirable end will be adopted by another. Until one feels "The end will 
not be attained without my effort; I must therefore adopt the necessary means," 
he will not act. Hence my contention is sound. 


4. Further, you say that the proposed enquiry should be made : (i) because 
the fruits of karmas are petty and perishable; and (ii) becausé the Upanishads 
state the fruit of knowing Brahma to be unlimited and enduring. You rely on 
the mantras and arthavadas of the Upanishads ; but there are similar arthavadas 
in the earlier part also. Here is one arthavada. "The good deed of one doing the 
chatur-masya is imperishable; this is well-known." Hence your first reason for 
the enquiry fails, and the enquiry is unnecessary. 


Final decision. The foregoing view suppresses the well-known (1) mode, by 
which the connection between words and what they mean is ascertained, and 


maintains that all words denote one particular karya, not pertaining to this 
world. 


(i) Who does not know how parents (2) instruct their children by drawing 
their attention to various things with their finger and pronouncing the words by 
which those things are denoted ? When this has been done a number of times 
(3), the connection between words and the things which they denote little by 
little becomes well-established in their minds. They perceive that words are 
used to their minds. They perceive that words are used to denote things, as 
they have the power to do so; for they see no other connection (4) between 
them, nor are they aware of any person, who has fixed that such and such 
words shall denote such and such things. 


(1) Well-known. The original has "known by all the worlds". The implication is 
that the opponent himself learnt the meaning of words in this manner. 

(2) Parents. Parents send their children to proper teachers at an age, when they 
are able themselves to learn the meanings of words. Will they fail to teach them, when 
they are unable to do so ? 

(3) A number of times. Until they are able to use the proper words to denote 


things, to think of the words, when they see the things, and to think of the things, 
when they hear the words. 


(4) No other connection. Though all Pramanas—sense perception, inference and 
testimony—make things known, there is a difference. The first makes a thing known by 
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(i) Among the words, which are thus taught, words such as father, 
mother, uncle, etc., showing the relation. of the children to those round about 
them, come first, and they must be taught by the relatives themselves; for 
others may not use the words with reference to these relations. These cannot 
be learnt on the method advocated by the opponent; nor will they be learnt 
first, as they are at present. F urther, the mode referred to in the first view is 
casual, and all words cannot be learnt in this manner. 


(iii) When a sufficient number of words has been learnt, elders use them 
to convey the meaning of other words, saying "This is the meaning of this 
word." Thus, children learn the meanings of all words; and to show to others 
that they do so, they use them in sentences, which convey those meanings. 


(iv) The meanings of words may be learnt in another way. A person sends 
a messenger to Devadatta to give this message "Your father is doing well," and 
gives it by signs. The messenger delivers the message in words. A by-stander, 
who desires to know the meanings of words, and who knows like a mute person 
the meaning of signs, knows that a message is being conveyed, goes with him 
and hears the words. He concludes "these words convey that meaning”. For 
these reasons it is unnecessary to hold that the method stated by the opponent 
is the only one by which the meanings of words can be learnt. 


2. The replies given to the objectors are not convincing. In the first case, 
the cause of the gladness appearing on the person’s face should be sought in 
what is present at that moment; and that is the confinement of his wife; and 
he would therefore take the words to refer to the birth of a son. If on hearing 
the words he bathes and performs the ceremony usual on such occasions, it will 
be evident that the words have been understood. It may be urged that the 
person cannot be sure that the birth of the son only is communicated to him; 
the words may refer to other matters also, as that the confinement was easy, 
that the moment of birth was auspicious and the like. We reply. Similar doubts 
may arise in regard to the injunction "Bring the cow". Does it refer to the cow 
only, or to the cow and something else ? After the order is issued, and before 
the cow is brought in, the person receiving the order may do many things—he 
may rise; he may cover his cloth with a towel; he may take up a stick; he may 
speak to a by-stander; and may go to fetch the cow. Does the order refer to any 
of these things ? The bringing in of the cow may be for aught one knows quite 
an accident, and unconnected with the order. In whatever way it is decided that 
the order refers to the bringing of the cow, the same method may be applied 
to the statement "A son has been born to you’. 

3. The question will arise how if words are taught by elders, when all 
persons die during cosmic rest, and a new evolution begins, the meanings of 
words are known. The reply is that men are not reborn with a clean slate; that 
the impressions received by them during the last earth-life before the cosmic 
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rest will survive, and that the connection between words and their meanings 
will remain as sub-conscious impressions, till it comes up into waking 
consciousness on the application of the proper stimuli, which must surely exist 
in abundance in the stream of existance. (Adhi., verse 29.) 


4. Even accepting your view, it does not follow that the enquiry regarding 
Brahma will be impossible. The Vedanta gives many injunctions to meditate on 
Brahma (1), and they refer to a particular kind of karya as understood by you. 
The fruit to be yielded by the karya is stated in other texts, viz., to reach 
Brahma. It is necessary to know, as serving the karya, the nature of Brahma. 
His attributes, the universe, which He controls, and what obstructs the 
attainment of the fruit, so that it may be avoided. Hence it must be admitted 
that the whole of the Vedanta does convey its meaning. This conclusion follows 
the precedents set by the parva mimamsa itself in three cases (2), in all of 
which the sentences contain no injunction, and thére is merely a statement of 
facts; and yet as the injunctions given in separate texts require some information 
or service, the sentences are connected with the injunction, and it is held that 
they convey their meanings. 


5. In sentences like "Bring the cow" words do not denote karya ; for the 
opponent will not be able to explain what karya is as understood by him. Let 
us ask him to state what it is. 


the mere existence of the thing; inference by the knowledge that what is seen (smoke) 
is generated by the thing inferred (fire); and testimony by the mere connection between 
the words and the things. 

(1) The following are the texts : (I) Atma, dear, should be seen, be heard about, 
be thought about, be meditated on (Brihad., IV-4-5); (Il) "He should be sought; he 
should be meditated on" (Chando., VII-1); (III) "Knowing, do meditation" (Brihad., VI- 
4-21); (IV) "The small akasa within it, and what is within it— both should be sought, 
and meditated on” (Chando., VIII-1-1); and (v) "The small akdsa in it free from grief, 
and what is within it should be meditated on" (Taitti., Nard., 10-23). 


(2) In three cases. The first is texts like the following : "One who desires svarga 
should do a yaga. This does not state what the svarga is. The information is given in 
another place—'Where there is no heat, no cold; no disgust." This text is connected with 
the injunction text. The second is a text prescribing a satra yaga ; in which the soma 
offerings are made on twelve or more days. The text is merely "Do the satra yaga", and 
its fruit is stated in an arthavada, "Those who do this satra yaga are firmly established." 
The two texts are connected, and being firmly established is held to be the fruit of the 
yaga (Mima., TV-3-8). The third is the following text—"He who raises his hand with 
intent to kill a brahmana should be made to suffer torture for a hundred years; hence 
let not one raise his hand against a brahmana’. As doing what is prohibited here will 
obstruct the enjoyment of svarga, the injunction to do yagas requires the service of this 
text, Similarly what conflicts with the means to release serves the injunction to 

\ meditate on Brahma. (Mima., II-4-10.) 
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(i) Opponent. Karya is kriti-uddesya, and it comes after kriti. (kriti is 
mental effort in the form of willing.) We reply. kriti-uddesya is the karma 
(object) aimed at by kriti ; karma is what one most desires to obtain; and this 
again is pleasure or removal of pain, if it exists. This is not your karya. 

Opponent. kriti-karma is not the object aimed at by kriti, but what moves 
kriti. 

Reply. What moves kriti is pleasure or removal of pain. If one desires it, 
and knows that it cannot be attained without his effort, he will wish to make 
the effort, and will make it. Hence, kriti-uddesya is the object of desire, 


depending on kriti for its attainment. No other kriti-uddesya can anywhere be 
seen. 


(ii) Opponent. Kriti-uddesya is purusha-anukila (aggreable to man). 
Reply. Pleasure alone is aggreable to man. 
Opponent. The removal of pain also is agreable to man. 


Reply. No; what is agreeable in itself is pleasure. Pain is the reverse; this 
is how they differ. The removal of pain is desired, as pain is disagreeable; but 
not because its removal is agreeable. The removal of pain brings about a state 
in which there is neither pleasure nor pain. 


Opponent. The means to pleasure is agreeable to man. 


Reply. No. Nothing other than pleasure is agreeable, whether it be action, 
mental effort or anything else. For, their nature is to be disagreeable. In order 
to procure pleasure one desires to resort to them. 


(iii) Opponent. kriti-uddesya is the seshi of kriti. We ask—What is seshi. 


Opponent. A sesha is what is fit to co-exist with kriti working for the sake 
of another; this another is seshi. 


Reply. Then kriti is not a sesha ; the other cannot be seshi ; for,, the 
relation of sesha and seshi depends upon one of them being a sesha. 


Opponent. | will amend the definition. A sesha is what is fit to work for 
another; and that another is seshi. 


Reply. In defining uddesya you used the word sesha; and in the definition 
of sesha you use the word uddesya. (See the definition in sanskrit.) This is 
Moving in a circle. Further, what do you mean by "being fit to work for 
another" ? 


Opponent. Working for another is found only in a sesha. 


Reply. No. A master, who is a seshi, works for his servant, who is a sesha. 
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Opponent. The master maintains the servant for his own sake. 


Reply. The servant too for his own sake serves the master. Hence working 
for another is not found in him, and your definition fails. 


Opponent. The relation of sesha and seshi is what subsists between kriti 
and karya. 


Reply. As you have not explained what karya is, this definition of sesha 
and seshi is useless. 


(iv) Opponent. Kriti-uddesya is the prayojana or end of kriti. 


Reply. Kriti, being unintelligent, cannot seek an end. It must therefore be 
the end of one, who has the kriti ; and this is what he desires to obtain— 
pleasure. 


Thus, however you define the word uddesya, you arrive at the object of 
desire; you have not been able to show that it is anything else. Hence the 
definition of kdrya given at the outset fails; and our statement that you cannot 
explain it is borne out. 


6. The opponent and his school define karya as kriti-uddesya, Ishta and 
kriti-sadhya. We have examined the first definition in connection with commands 
issued in the world like "Bring the cow". Let us now examine the second 
definition in connection with commands given in the veda. We ask the opponent 
what karya is. Is it an end sought for its own sake, or a means to an end ? 


Opponent. It is an end in itself; for it is to be attained by kriti. 


Questioner. What is attained by kriti is ydga, and this is not an end in 
itself, but is a means to svarga. This appears from the sentence Svarga-kamo 
yajeta (one desiring svarga should do a yaga), which shows swarga to be the end; 
and ydga to be the means; and this means is the karya that is denoted by the 
termination. How can you say that karya is an end ? 


Opponent. As the ydga disappears in a moment, we require a means to 
svarga, that is other than yaga, and that will endure. This is apirva and it is 
karya. 


Questioner. Then apiirva is other than the object directly desired, and 
sought, viz., svarga. It should be desired and sought only as the means to it. 
Hence you distinguish apurva from yaga. Your first view was that apurva was an 
end in itself; and in order to make out that it is so, you have to admit that 
it is a means to an end. Your first view was not carefully formed. Even at the 
outset the termination does not show an end; for, the word yajeta should be 
taken with the first word in the sentence. Further, one will think only of the 
end, pleasure or removal of pain, and its means; and apiirva, not being one of 
these, there is no reason for his thinking of it as a thing to be attained by kriti. 
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7. Next, let us ask what the nature of apurva is, if it be an end. 
Opponent. It is aggreeable to man, as pleasure is. 

We ask again. Is it pleasure ? That alone is agreeable. 

Opponent. It is like pleasure, but of a different kind. 

Again we ask. What is the authority for regarding it as such ? 

Opponent. My own experience. 

Question again. When you enjoy an object that appeals to the senses, you 
perceive the pleasure, which it gives. When you experience apurva, do you 
perceive pleasure in the same way ? You will be unable to say that you do. 

Opponent. Sdstra states it to be an end, that man will seek. when this is 
known, it will be enjoyed like pleasure. 

Question. Sastra is a command. What is the command that states apurva 
to be an end ? It cannot be commands issued in the world; for they refer to 
actions, which are in themselves disagreeable. They show them to be only 
means to pleasure, or removal of pain, and to be capable of being attained by 
kriti. They do nothing more. It cannot be the injunctions contained in the veda 
; for they too merely show karya to be the means to the attainment of svarga. 
It cannot be texts of the veda that prescribe yagas to be done throughout life 
(nitya), or on the occurance of a contingency (naimitika); for in your view, that 
all yagas bring about apurva, the conclusion cannot be avoided that they too 
state them to be the means of attaining svarga. Certain actions like the taking 
of food, if unobstructed, yield fruits quickly in this world, and they are enjoyed, 
as good health is. If apdrva were a fruit like pleasure, it should be enjoyed in 
the same manner, and be perceived to be different from these worldly fruits; 
but it is not so enjoyed. Hence, we see no sastra accepting the view that apirva 
is a kind of pleasure. Nor do arthavadas describe the nature of pleasure in the 
shape of apiirva, as they describe the pleasure of svarga. We have not seen this, 
nor have you. 

8. The last definition of karya, that it is brought about by criti is, like the 
other two definitions, untenable. In injunction texts, the termination denoting 
the injunction shows that the meaning of the root (ie., yaga in the word yajeta) 
can be done by kriti. And this is supported by the sdtras of Panini, the 
grammarian. 


Opponent. If karya be not apiurva, who gives the fruits ? 


Reply. Brahma as the inner Ruler of agni and other devatas. That yagas are 
His worship, and that pleased with the worship, He gives the fruits will be 
explained in Chapter 2, Section 2, Sutra 37. 


9. At the end of para 4 of the first view it was stated that the fruit of 
chaturmasya is imperishable. This happens only, when it is done as the worship 
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of Brahma. Otherwise, it is stated to be perishable; and the term akshayya 
(imperishable) used in the text should therefore be taken to mean relatively 


permanent, as in the text "Air and ether—they are free from destruction" 
(Brihad., YV-3-3). 


10. The result of this discussion is that the Upanishads can give information 
about Brahma, even though He is a settled fact, and that therefore the proposed 
enquiry may be made (1). 


SUB-SECTION 2 


Who is this Brahma, regarding whom an enquiry is to be made ? 

2. AAT Ad: | 
From Whom the evolution, sustenance and dissolution of this (universe) take place, 
He is Brahma. 


Meaning of siitra. (2) The term ‘this’ (asya) denotes the universe as seen. 
Attention is intended to be drawn to the diversity which characterises it. It 
consists of the two elements—Jeevas and matter existing together. There is 
diversity in the former element by the division into devas, men, beasts and 
vegetables; and by their limitations; for each is limited to a place, to a period 
of time and to the enjoyment of particular fruits. The other element also shows 
diversity by division into the primary products, and the formation of numberless 
objects out of the compounded primary products. By drawing attention to this 
diversity the intention is to indicate the greatness of Brahma in evolving and 
sustaining this wonderful universe (3). 


Subject. The text for consideration is : 


(1) There are five parts in a sub-section : (i) The subject to be considered; (ii) the 
doubt regarding it; (iii) discussion; (iv) decision; and (v) its use. Here the subject is 
enquiry into Brahma ; the doubt is whether it may be commenced; the discussion is that 
words conyey no meaning regarding settled facts; decision is that they do; and the use 
of the decision is that the commencement of the enquiry may be made. 


(2) The first word in the sutra, meaning that of which janma (evolution) is the 
beginning, is a compound known as bahuvrihi to the grammarian. There are two kinds 
of this compound. In one that which is denoted by the first word is a part of what the 
whole word denotes; in the other it is not. The compound word here comes under the 
first kind, known as fad-guna-sam-vijnana. It denotes a group consisting of evolution, 
sustenance and dissolution; and of this evolution is a part. This explanation is needed 
to refute the objection that evolution not being included in the word, Brahma is not its 
cause. 


(3) The vedic text, which is considered in this sub-section, uses the words yatah 
(from whom), yena (by whom) and yad (whom); and they indicate that the text repeats 
what is stated by other texts. These indicate certain attributes of Brahma, which are 
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From Whom these beings are born, by whom (as supporter from within) 

they live when born, and returning to whom they enter becoming one, know 
Him, He is Brahma (Taitti.-Brigu., Section 1). See Vedic Texts. 
————— a 
needed in a creator, and in one who should be sought. These attributes, as being 
intended by the author of the sutras, are enumerated in the Bhashya. They are—(i) He 
is the ruler of all; (ii) He is an enemy of every imperfection; (iii) His will is unfailing; 
(iv) He possesses numberless good qualities like jndnam (shining) and ananda (bliss); (v) 
He is all-knowing; (vi) He has the capacity to do anything; (vii) He is most merciful; 
and (viii) He is the highest purusha (person). 


The meaning of these clauses is as follows : The second clause differentiates Him 
from matter, the substance of which continually changes, and from jeevas, who are 
subject to karma and suffer misery in various ways. By the term ‘enemy’ it is meant 
that no imperfection can ever touch Him. The freed jeeva has no imperfection of any 
kind; but before release he was subject to karma. The third clause shows that He can 
at His will subject jeevas to bondage, or release them, if they appeal to Him. This 
attribute accounts for freedom from imperfections, and is needed for creation and for 
being sought. The fourth attribute is needed for the latter purpose. He is bliss in the 
sense that He is agreeable, that is, to be with Him is bliss. The fifth and sixth 
attributes are needed in creation—being all-knowing for being the operatibe cause, and 
being almighty for being the material cause. This indicates that matter and jeevas form 
His bodies, and as clothed in them He evolves from the subtle condition to the gross 
condition as the universe. The two attributes are also needed for releasing bound Jeevas; 
He must know what is in their way to reach Him, and must be able to remove it. The 
seventh is needed for both purposes. Seeing that jeevas in the state of rest are 
unconscious and sleep like matter, He is moved by mercy and creates the universe 
again. It is because He is merciful, that He is approached. The last attribute shows that 
He, who releases a bound jeeva, is the Being to be reached by him; it is not one that 
releases and another that is reached. 

The termination in the term yatah (from whom) denotes cause, and the cause here 
is both material and operative causes. On this point there is some misconception, which 
must be removed : Released by Maran’s Dog , Toronto, Canada 

(i) Opponent. The termination shows only the material cause; for Panini’s siitra (I- 
4-30) gives the name apadanam to that from which a thing is born; and another sitra 
(II-3-28) require the ending of the fifth case to be added to the word, which expresses 
upadanam, Here the ending is of the fifth case. The term yatah therefore refers to the 
material cause; and as the word yad refers to Brahma, He is only the material cause; 
and and the operative cause is different, and He is the being known as IJsvara. 

Reply. Here the fifth-case-ending denotes cause in general; for the cause is 
common to evolution, sustenance and dissolution. It does not denote apadanam ; for 
Panini does not give the name to the cause of sustenance and to the place of 
dissolution. It covers both the material and operative causes. Your conclusion is 
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The question is whether from this text a conception of Brahma can be 
formed. The doubt arises from the mention of more than one epithet (1), from 
the singular number of the word Brahma and from its non-repetition. 


First view. 1. A conception cannot be formed. For there are three epithets— 
the cause of evolution, the cause of sustenance and the cause of dissolution; and 
they must point to three brahmas, not to one. 


2. Here an objection is raised. In the sentence "Devadatta is black, young, 
red-eyed, and of uniform dimensions," though the epithets are many we perceive 
that Devadatta is one only. Similarly, here too Brahma is one only. The opponent 
replies : In this case Devadatta is actually seen to be one by other means, and 
all the epithets are taken as referring to one only. If he were not known to be 
one by other means, the same impression would be created with regard to him 
also. In the case under consideration, Brahma is to be known only from this 
definition; and is therefore not known (2) to be one by other means; the 
epithets being many, Brahma must be many. 

3. Objection Again. The term Brahma is used in the text but once. It has 
not been repeated; nor do these words "These Brahmas" occur. Hence Brahma is 
one. The opponent replies. From the sentence "broken-horned, hornless and full- 


(ii) Opponent. In the vedic text, which is repeated by the sutra, three words occur 
yatah in the fifth case, yena (by whom) in the third case, and yad (whom) in the second 
case; and each occurs in a separate clause. The word yatah is not common to all the 
operations. It relates only to evolution. The termination therefore denotes apadanam, 
and this agrees with the word jayante (are born). Further, taking the termination to 
denote cause in general, it must be restricted to the cause of evolution, i.e., material 
cause; for the sutra and the vedic text should state the same thing, and the word yatah 
in the sutra should agree with the same word in the vedic text. 

Reply. It is true that the word yatah in the vedic text is not common to the three 
operations; but it repeats what has been stated in other texts; and must not conflict 
with what they teach. One of them is "It was one only; without a second”; It willed "I 
will become many. It created fire" (Chando., VI-2-2 and 3). This shows Brahma to be 
the material cause, and denies an operative cause other than He. The expression "I will 
become" means "I myself will evolve as the universe, that is characterised by diversity"; 
and the text states that He became as He willed. Brahma being thus both the causes, 
the term yatah in the text, which repeats the vedic texts, should indicate both the 
causes; and so should the word yatah in the siitra also. 

(1) Epithet. The sanskrit word for this is viseshana. It is a word, which connotes 
an attribute, and through it separates an object which has the attribute, from other 
objects. The object separated is known as viseshya. 

(2) Not known to be one by other means. The opponent’s view is this—It is useless 
to refer to the text—One only; without a second (Chand., VI-2-3); for that also has more 
than one epithet, and sat should be many. The term one (eka) may be explained as in 
the sentence "This paddy is one". 
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horned is the ox" one will conclude, in spite of the singular word "go" (ox) being 
used but once, that there are more than one animal; as the epithets are many. 


4. Further objection. The word “go" being in the singular number, and 
being used but once, denotes of itself that the animal is one. In the example 
given this impression is shown by sense perception to be erroneous. Reply. Even 
if one has not seen oxen, he will conclude from the number of the epithets that 
the animals are many. For the same reason these three epithets cannot together 
form a definition. 


5. In the next place, the text under consideration cannot be regarded as 
indicating Brahma by marks, which are only accidental. In this case He must 
have been known in one aspect already, and another aspect of His should be 
indicated by the accidental marks. For, in the example generally given on this 
point "The field, on which that bird sits, is A’s field," the field is already 
known, and the further information that it belongs to A is now given. Here as 
Brahma has not been known in one aspect already, the text cannot be so 
understood. 


6. The objector again appears and observes—Brahma has been known 
already from the text "Unchanging, shining and without limitations is Brahma’ 
(Anan., 1-1); and being the cause of evolution, etc., shows Him in another 
aspect. The opponent replies : In this text also there are many epithets, and 
the objection stated in para 1 holds. If reference be made to accidental marks, 
I ask what is the aspect already known. If you refer to a third text, I will 
repeat the question, and you must refer to a fourth text, and so on ad 
infinitum. You cannot refer to this second text, as it will be manifestly absurd. 
You must therefore refer to the text under consideration in this sub-section. 
Then, this text will depend on the second text, and that will depend on this 
text. This will be arguing in a circle. 


Final decision. Neither objection! is valid. The number of epithets does not 
conflict with the unity of an object, unless they connote attributes, which are 
inconsistent with one another. In the instance of the ox, the epithets do connote 
inconsistent attributes, and plurality of oxen is inferred. In the other instance, 
the epithat "black" separates Devadatta from persons, who are white, red, or 
brown; but it does not deny the existence of other aspects not inconsistent with 
the black colour. There being no conflict, all the epithets apply to the same 
person. In the same manner as evolution, sustenance and dissolution of the 
universe take place at different times, the epithets do not connote inconsistent 
attributes, and the same Being may be the cause of them all. In cases like this 
the rules’to be followed are these : (i) When attributes are invariably found in 
—_—_—_—_———— 

' The original considers the second objection first, as it is in the author’s mind. 
Here the order of the objections is followed. 
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different individuals, epithets connoting them imply plurality of objects; (ii) but 
when attributes are not so found, plurality of epithets connoting them is not 
inconsistent with the unity of an object. 

9. In the first view it was stated that the three epithets together cannot 
form a definition. The reason for this remark has been disproved. One epithet 
only will suffice to form a definition; for it will separate Brahma, from every 
other thing; but the other epithets serve the purpose of showing that the same 
Being, who is concerned with evolution, deals also with the other operations. 


3. The second objection also is invalid. It is not true that Brahma is 
unknown in any aspect to a student of the Upanishads. In the sixth chapter of 
the Chdndogya, Section 2, it is stated that at the time of cosmic rest all the 
manifested world was Sat only; that He alone existed and without a second; 
that He willed to become many; and that He evolved successively as fire, water 
and earth. This evolution implies that Sat was all-knowing and all-powerful. 
This aspect of Brahma is referred to as a well-known fact in the text under 
consideration by the words “from whom", "by whom" and "to whom", and the 
additional information is given that He is Brahma, i.e., that He is immeasurably 
great in His substance and in His attributes, and that He makes others great. 

4. In para 6 of the first view reference was made to the text "unchanging, 
shining and without limitations is Brahma’. When He is known from the 
definition considered here, this text will differentiate (1) Him from everything 
else, and show Him to be a unique Being. There is therefore no arguing in a 
circle. 

5. The result is that a conception of Brahma may be formed from the 
definition. 

6. The first two sitras do not fit in with the view of others (2) that 
Brahma is nir-visesha ; for the term Brahma means a Being who is immeasurably 


(1) Will differentiate : (i) See note (3) on the text in vedic texts. When it is said 
that Brahma evolves as the universe, me might prepare that He is Himself subject to 
changes, and is therefore subject to imperfections. This text removes the impression. It 
is known as the purifying (sodhaka) text. 

The author of the sutras has not given this text as the definition of Brahma ; ‘or 
it defines Him in Himself and apart from the universe. He has to be meditated on as 
clothed in the universe, and it is in this form that He is reached. He should therefore 
be known in this form, and the other definition has therefore been considered. But He 
should be known to be free from imperfections; and it was therefore the author’s 
intention that reference should be made here to the purifying text also. The original in 
closing the discussion uses the epithet niravadya in the reference to Brahma. There is 
no sitra, in which the purifying text is considered; and the references made to it in 
satras (1I-3-29) and III-2-15 and 24 serve only as illustrations. 

(2) The view of others. This is that Brahma alone exists; nothing else; and that He 
has no attribute whatever. As there is nothing from which He can differ, He is said to 
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great, and who makes others great; and this Being is stated here to be the 
cause of the world’s evolution, etc. The sitras also, which follow, and the vedic 
texts examined therein do not lend any support to that view; for they refer to 
attributes like willing. Nor can it be proved by inference; for to show that there 
is fire on a hill, it must be shown that smoke, which co-exists with fire, is seen 
on it. Similarly, to show that Brahma is nir-visesha it is necessary to admit that 
there is an attribute in Brahma ; and this will make Him savisesha. Even the 
interpretation of the sdtra, based on their authority, will prove the same thing, 
This interpretation is—He, who has the misconception that the world evolves, 
is sustained and dissolves, is Brahma. Misconception comes from avidya 
(ignorance); and avidyd is, as they admit, seen by Him. This is possible, as He 
is mere chit (light) and chit is differentiated from dark things (jada), as it shows 
itself or other things, and makes them fit to be spoken about. Brahma therefore 
has this attribute, and this will make Him savisesha. If He has not. this 
attribute, He is non-existent; for being chit is stated to be the proof of His 
existence. 


SUB-SECTION 3 


The enquiry regarding Brahma having been shown to be possible, after 
considering first the Vedanta as a whole, and next a particular text, which 
serves as a definition, it is next examined whether the enquiry is necessary. 
With this point the third sitra deals - 


3. areata | 
Because Brahma can be known only from the veda. 


Meaning—The siitra has the term astra yoni tva. The first member of the 
compound is the Veda ; and the second member means cause, not a cause that 
becomes a product, but a cause by which something is known; and Brahma is 
known from the Veda. The term "only" is also implied, as in the statement "He 
lives on water": the meaning evidently is that he lives on water only. So here 
also, 


Subject—The text for consideration is the same as in the preceding sub- 
section. The doubt is the same as in the other case, but in a different form. If 
Brahma can be known by other means, then the Veda is no authority; for it is 
authority only, when a thing cannot be known by any other means. 


First View. I dispute the statement that Brahma can be known only from 
the Veda ; for He can be known from other sources. The Veda serves a purpose, 
only when it shows what cannot be so known. Here an objector comes forward 
and asks—What is the source ? It cannot be sense perception (pratyaksha); for 


be nir-visesha (without differences). If any other thing exists, or if He has any attribute, 
he will differ from them; and then He is said to be sa visesha (with differences). 
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the senes make known those objects only, that are present and are capable of 
being contacted by them. They are powerless to show a maker of the world, 
who sees everything and who is capable of making it. It cannot be perception 
by the mind; for it shows only pleasure and pain and the like, and is powerless 
to act in regard to objects in the outer world independently of the outer senses. 
It cannot be perception in yoga (meditation); for however vivid it may be, it is 
merely thought on something previously experienced, which by much practice 
has become vivid like sense perception. It possesses no authority; how can it be 
considered to be sense perception ? It cannot show anything else; if it does, it 
is misconception. Nor can the source be inference; for the hetu (1), on which you 
rely, cannot be one that is seen in the Being under consideration; for being 
beyond the senses, its existence in Him cannot be perceived. The hetu cannot be 
one common to Him and others; for its co-existence with the power to see all 
things and to make them has nowhere been seen. Here one, who holds the 
same view as the vaiseshika, comes forward and urges the following inferences: 


(i) The universe is a product; for it is made up of parts; 


(ii) The universe has for its maker one, who knew of what material it 
should be made, what were the instruments needed, who were to profit by it 
and how the product was to be utilised; for it is a product like an earthen jar. 


(iii) The universe depends upon a single intelligent being; for it has been 
made out of non-intelligent material, like the healthy body of a person. 


2. A mimadmsaka, who holds the same view as the veddntin in regard to 
the helplessness of inference on this point, criticises the inference thus : First,! 
the second inference is faulty in three respects. (i) In the example given the 
work is within the normal knowledge and capacity of the maker, and only such 
works are known to be made by intelligent persons; but it is not so in the case 
under cosideration; for the earth, the hills and the great oceans are beyond 
normal knowledge and capacity. The condition that the work should be of this 
character is present in the example, but is absent from the subject under 
consideration. The inference is faulty (2). (ii) Next, it is a simpler hypothesis to 


(1) Hetu. The following is the type of a valid inference : "There is smoke on the 
hill; therefore there is fire on it; for smoke and fire co-exist." Here smoke is known as 
the hetu ; and fire as the sadhya. 


(2) It is not sufficient to state that a thing is a product; it should be shown also 
that normal knowledge and capacity will suffice for making it. In the case under 
consideration this cannot be shown. Example : There is fire on the hill; therefore there 
is also smoke on it. Here the hetu alone is not sufficient; it must be shown also that 
undried fuel has been placed on the fire. If a condition, that must co-operate with the 
hetu in producing the effect, is present in the example, but is absent from the subject 
under consideration, it is known as upadhi, and an inference tainted by upddhi is 
invalid. 


' The original considers the second inference first; here the order of the inferences is 
followed. 
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accept jeevas as the makers; for their existence is admitted by both the parties. 
They perceive the material of which the universe is made, viz., the earth and 
the other elements, and they also perceive the yagas which produce the adrishtams 
and serve as the instruments. As they perceive them now, it may be presumed 
that they perceived them at the time of creation. It is not necessary that they 
should also perceive the adrishtams—i.e., capacity generated in themselves by 
the yagas ; it is sufficient to know that the yagas generate this capacity, and this 
knowledge is obtainable from the veda. In the case of the jar the potter knows 
that the rod and wheel possess the capacity to make the jar; but he does not 
see the capacity. The conclusion on this point is that the opponent attempts to 
prove what is accepted by the other party. (iii) Next, the jar is made by one 
subject to karma, of limited knowledge and capacity, operating in a body, and 
with instruments, and not in possession of every object of desire. The hetu— 
being a product—being found to co-exist with these particulars, it will follow 
that the maker of the universe is also subject to karma, that he is of limited 
knowledge and capacity, that he lives in a body, that he works with instruments 
and that he is not in possession of all objects of desire. In other words the 
inference proves the reverse of what is intended. If the subject of the inference 
proves the reverse of what is intended. If the subject of the inference can be 
known from some other source, it may be possible to eliminate these particulars; 
but the maker of the universe is not known by any other means. The inference 
is faulty. 


3. The third inference—the universe depends upon a single intelligent 
being, like one’s healthy body, is also untenable. What is meant by this 
dependence ? It cannot be dependence for coming into existence or for its 
continuance; for this is absent from the example, the person’s body having been 
born, and continuing to exist for the sake of his wife (1) and others, who profit 
by him, Existence in the sense of the parts of the body remaining together as 
a whole does not need an intelligent person. Nor can it be existence in the 
sense of breathing; for this is absent from the earth, hills and oceans, which 
are included in the universe. What is needed is the same form of dependence, 
which is found in both the example and the subject under consideration; and 
this does not exist here. Lastly, it cannot be dependence for action; for the 
hetu—being made—is found in cases like the meaning of cars, where many 
persons co-operate to produce a work. Hence the inference is faulty; for the hetu 
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(1) For the sake of his wife. Every deed produces a capacity in the person, who 
does it, to yield its fruit. This is known as adrishta or apurva. The adrishtas of the wife, 
children and others bring the person’s body into existence, and keep it going, so that 
they may all obtain the fruits due to them. Hence the body depends upon the adrishtas 
of many, and not upon a single intelligent being. For a valid inference both the hetu and 
sadhya should co-exist; they do not do so in the example. 
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and sadhya do not co-exist. Unless they do, the inference cannot be valid. If you 
omit the word "single" from the sddhya, you will then try to prove what needs 
no proof. 


4. The Vaiseshika himself comes forward to reply to the criticism and deals 
with the objections stated in para 2, first putting forward three inferences to 
prove that the universe is a product : (i) The earth and hills are products; for 
they consist of parts, like a jar; (ii) The earth, oceans, and hills are products; 
for they are of such size as can be perceived and have motion, like a jar; and 
(iii) The human body and earth are products; for they are such size as can be 
perceived but of limited dimensions, like a jar. Among objects consisting of 
parts, there is nothing, other than this character, which determines their 
becoming products. The condition that a work should be within normal knowledge 
and capacity (1) as unnecessary. In a thing known to be made, an opinion of 
the knowledge and capacity of the maker is formed from the workmanship. 
When a large palace of a king is seen, considering its parts and the way in 
which they have been put together, it is concluded that it was made, and at the 
same time the knowledge and capacity of the maker is noted to be of a high 
order. Similarly, as the universe consists of parts, it is persumed that it was 
made, and that its maker was omniscient and omnipotent, and that the work 
was not beyond his knowledge and capacity. The first criticism therefore fails. 


5. Further, all men experience pleasure or pain as the result of good or 
bad deeds; but the deeds themselves, not being intelligent, cannot yield their 
fruits without guidance from an intelligent Being. It is therefore necessary to 
assume that a Being exists, who can give every fruit in accordance with the 
past karma of all persons. A carpenter’s tools, though the set is complete, and 
though all the conditions exist, except guidance by an intelligent person, cannot 
make a box, unless they are handled by him. That a tree grows from a seed, 
and that pleasure which one feels makes his hair stand on end do not disprove 
the point; for both these cases are included in the subject under consideration. 


6. The next criticism also fails. The jeevas are unable to see things which 
are minute, which are at a distance, or which are separated from them by 
intervening objects. This is known as a fact; and in constructing a theory one 
should be guided by what one actually sees. In the case of the maker of the 
universe it is known that he labours under the same incapacity, and it is not 
illegitimate to infer his existence as omniscient and omnipotent. 


7. The last criticism that the inference proves the reverse of what is 
intended merely reveals ignorance. In the making of a product what is needed 


i ———— 


(1) Within normal knowledge and capacity. The meaning is — What is normal 
should be determined each ease from the work itself, It is different for different works; 
so that the Maker of the universe has such knowledge and capacity as is needed for His 
work, and that is normal knowledge and capacity for the work. There is therefore no 
upadhi, and the interference is not invalid. 
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is knowledge of the material and the capacity to make it into the product, but 
not ignorance or incapacity in regard to other objects. To find out whether a 
thing is connected with the effect as cause, it should be examined whether the 
effect. will follow, if that thing be absent. Tested by this method ignorance and 
incapacity in regard to other matters will be found unconnected with the effect 
(1); and the assumption that the attributes found in the potter will be found in 
the maker of the universe is not therefore legitimate. As to the possession of 
a body, let me point out that by the mere exercise of will one is seen able to 
dislodge the poison, which has entered the body of another; that for the exercise 
of the will, a body is not needed; that what is required is the mind; that it 
exists in the maker of the universe; that it is eternal and survives death; and 
that in the inference of the existence of a maker the possession of the mind is 
included along with knowledge and capacity. Hence, the text in question is no 
authority, and the proposed enquiry is unnecessary. 


Final decision. That the universe has been made is conceded; but what is 
the authority for holding that it was made by one person and at one and the 
same time ? A jar, for instance, is made of one material, and is of limited size, 
so that it may be made by one person at the same time. The whole of the 
universe is not one product, like the jar, capable of being made of one material 
by one person at the same time. If it were so, one maker might be presumed 
to have made it without effort. But it consists of different products; and those 
which differ from one another are seen to be made by different persons and at 
different times; but not always made by one person and at the same time. 


2. You urged (first view, para 6) that the jJeevas have not the capacity (2) 
to make the universe; but we see that particular individuals by accumulating 
merit by numberless good deeds acquire peculiar capacities; and it is possible 
that some jeeva, by making the jyotishtoma offering numberless times, acquires 
the capacity to create the earth, and other objects. It is not therefore legitimate 
to ignore the jeeva, who is already known, and assume the existence as a maker 


(1) Will be found unconnected wiht the effect. The opponent asks : You say that 
the potter is a man of limited knowledge and capacity, that is, he is ignorant and 
incapable in regard to many matters. Do the ignorance and incapacity relate to all 
matters, other than the making of earthern yessels, or only to some matters ? The 
former alternative is not correct; for the potter does possess them in some matters. Nor 
will the second alternative do ? What is this matter ? Is it the making of gold 
ornaments ? If so, ignorance and incapacity in regard to gold ornaments are not found 
in the goldsmith; and yet he makes them. Hence ignorance and incapacity in any 
matter other than the making of a particular product is not necessary for making it. 

(2) Have not capacity. The opponent’s contention was this. The products are some 
of them of very large size, and some are very minute; and these being beyond the 
capacity of jeevas, one other than a jeeva should be assumed, and in doing so, it is 
simplier to assume one such being than many. In the reply it is pointed out that it is 
needless to assume one other than a jeeva ; and this being so, there is no room for the 
simplicity rule. 
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of a person wholly unknown. The rule to be followed in adopting a new theory 
is that it is more legitimate to assume a new attribute as existing in a known 
individual, than to assume the existence of a new individual. Question : At the 
dissolution of the universe jeevas are devoid of bodies; and they can do nothing 
without them. How can a jeeva create the universe ? A maker, who can work 
without a body, and who is therefore other than a jeeva is needed. Reply : Why 
do you assume that all things come into existence or go out of existence at the 
same time. For such a thing has not been seen; on the other hand, they appear 
and disappear only one after another. Question again : This is so; but should 
not simultaneous creation at the end of cosmic rest be assumed ? Reply : The 
assumptions must be based on what is seen; and from doing so no undesirable 
result will follow. 


3. The criticism stated in the two preceding paras may be put in logical 
form thus : You say—the universe has been made by one intelligent person; for _ 
it is a product. If reference be made to an intelligent person in general terms, 
the hetu is found among things which are made by many persons. The inference 
is faulty. If reference be made to an omniscient and omnipotent person, such a 
person is unknown, and the sa@dhya will be absent from the example (1). When 
it is wished to infer that there is fire on a hill, fire is already known, and it 
is concluded that it exists on the hill. Here the thing predicated is unknown. 
If the word "one" be omitted from the sadhya, it will prove what requires no 
proof. Again is the hetu —being a product—found in all objects coming into 
existence at the same time or in all objects appearing successively? In the 
former alternative such a /hetu does not exist. In the latter alternative, the 
inference will prove that the objects are made by many persons; a conclusion 
the reverse of what is intended. If you assert that they are made by a single 
individual, it will be opposed to sense perception, inference and the veda. We 
hear the statements—'The maker of the jar is born"; "The maker of the car is 
born". Thus, the jar and car are made by different persons. 


4. In para 7 of the first view you rejected the argument that like the 
potter, the maker of the universe should be of limited knowledge and capacity 
and the like; you urged that these points were not connected with the effect. 
This view is not correct; when something is done, the doer not only possesses 
the knowledge and capacity that is needed for the work, but is also under 
bondage to karma. For, he is invested with a body, which as shown by the 
effects produced—pleasure, pain, or delusion—is influenced by the three gunas 
; and his knowledge and capacity are limited by them. Even the desire, which 


(1) Will be absent from the example. For a valid inference the hetu and sadhya 
must co-exist; and an example is given to show that this condition exists. If therefore 
the sadhya be absent from it, there is nothing to show the co-existence. 
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prompts the action, springs from the action of the §unas. And the bondage to 
the gunas depends upon his past karma. Hence, the maker of the universe 
should be bound by karma, like the potter; and the inference will prove the 
reverse of what you intended. 


5. From what has been stated in the preceding paras, it will be evident 
that the scope of inference as a source of knowledge is limited. It can only 
prove that the universe was made by an intelligent person; and it will overstep 
its bounds, if it states that the maker is omniscient also on the strength of the 
magnitude of the product. For, omniscience is not found in the potter, though 
he is the maker of the jar. The attempt to prove omniscience by inference will 
be like the attempt to perceive smell by the ear. (Adhi., verse 42.) 


6. Do you rely in the last resort on a negative example and put forward 
the following inference : The universe has been made by an omniscient maker 
for it is a product. What is not made by an omniscient maker is not a product, 
like the jeeva. We reply. We accept the hetu, but reject the conclusion. If the 
argument were valid, you should be able to point to an unwelcome result as 
flowing from the rejection, but you cannot; for there are lots of things that are 
not made by an omniscient maker, and yet they are products like the potter’s 
Jar. If on the other hand, you say “The universe has been made by a maker; 
for it is a product", we cannot accept the hetu and reject the conclusion; for we 
should then assert that a thing is a product, though not made by any one, 
which is absurd. Your argument must be such that no conclusion other than the 
one stated by you should be possible; here it is not so. Your epithet "omniscient" 
therefore serves no purpose. We reject arguments based on a negative example 
only; for there is no evidence of the co-existence of the Aetu and the sadhya," 
(Adhi., verse 43.) 


7. In passing, let us add that inference is powerless to prove that Brahma 
is both the material and operative causes of the universe; for in the example 
of the potter, the causes are found to be distinct. You may say—accept my 
inference to prove the existence of Brahma as an operative cause; and then your 
vedanta may show that He is also the material cause. This view is untenable; 
for, if vedanta should rely on your inference, it must accept its testimony as it 
determines the fact; and it will determine Brahma as the operative cause only, 
and as distinct from the material cause. 


8. Here are some counter-arguments : (i) The body and the earth were 
made by a bound jeeva ; for they have been made, like an earthen jar. (ii) 
Brahma was not the maker of the universe; for He had no object to gain, like 
the freed jeeva. (iii) Brahma was not the maker of the universe; for He had no 
body, like the freed jeeva again; and (iv) At the time under consideration (1)— 


(1) Time under consideration. The time stated to be the beginning of evolution. 
The intention is to show that the universe as it exists now, existed then; and that 
therefore there is no need to prove that it had a maker. 
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the universe was not non-existent; for that time had the characteristic of time, 
like the present time. The result will be that if Brahma be accepted as the 
maker on the authority of inference, He would be bound by karma. He would 
have some object to gain; and He would be embodied. Here the opponent 
speaks. The jeeva does not need a body, when his first connection with a body 
begins, or when he moves his own body to action. Reply. In the first case, he 
does remain in a subtle body, when he enters a gross body. His subtle and gross 
bodies follow one another like the seed and tree. Illustration. The entry of a 
jeeva in a child body into a young man’s body. In the second case the very body 
that he moves to action helps him in this effort. Illustration. A jar by its very 
existence causes perception of itself, and then becomes the object of the 
perception. 


9. Let us put some questions to the opponent : In making the universe did 
Isvara work in a body or without a-body ? Lg 


Opponent : Without a body. 


Questioner : He could not have done so; for we have not seen any one 
without a body doing anything. Can you give an instance ? 


Opponent : An operation of the mind takes place without the help of a 
body. It only requires the possession of the mind. Mind being eternal, /svara can 
therefore make the universe by mere willing. 


Questioner. Even mental operations are observed only in those invested 
with bodies. Though the mind is a permanent entity (which by the way we do 
not accept), the freed jeeva, being devoid of a body, does not give any indication 
of its operation. 


Opponent : Isvara worked in a body. 
Questioner : Was that body permanent or perishable ? 
Opponent : It was permanent. 


Questioner : If so, a body, though made up of parts, need be a product. 
The universe, though made up of parts, might likewise be permanent, and the 
need for inferring the existence of a maker would not arise. 


Opponent : The body was a perishable one. 


Questioner : It must have been made; but the body by the exertion of 
which this body should be made was not then available. 


Opponent : Isvara was himself the cause. 
Questioner : This cannot be in one without a body. 


Opponent : He had a body other than that made on the completion of 
evolution. 
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Questioner : We will ask—how was that body made? This would lead to 
the assumption of a third body; then of a fourth body and so on ad infinitum. 


10. Another question. In making the world, did Jsvara operate or not? 
Opponent : He operated. 

Questioner : Having no body, this could not be. 

Opponent>: He did not operate. 

Questioner : Like the freed jeeva he could make nothing. 


Opponent : The universe might be made by mere willing without manual 
operation. : : ; 5 


Questioner : Making a thing by mere willing without the use of the hand 
is unknown, and an example would be wanting; for the potter does not make 
a jar by mere willing. ‘ 


11. The conclusion is that Brahma can be known only from the veda. The 
opponent puts some questions : 


(i) You reject my inference on the ground that it assumes many things 
which are unknown and improbable; does not the veda do the same ? 


Reply. The veda, not having been made, and being therefore perfect, its 
testimony is implicitly accepted, like the statements of a friend returning from 
a distance. Where any of these statements conflicts with’ what is known from 
other sources, they are rejected. Similarly, if the veda makes a‘ statement 
conflicting with sense perception, it is ‘understood in a secondary sense as mere 
praise. (Adhi, verse 44.) 


(ii) Do mot those who rely on the veda say "From products which are 
beyond. our capacity, we should infer a superior maker ?" Does not the text 
under consideration in this sub-section refer to what is already known from 
another source, and is not that source inference." 


Reply. These are ‘not the cases of proof of Brahma by inference. The 
testimony of the veda on this point is unhesitatingly accepted; and the truth is 
brought home to students by pointing out its appropriateness. In the text under 
consideration the reference is not to the vaiseshika’s inference, but to other 
texts. (Adhi, verse 452. 


SUB-SECTION 4 


Introduction. The enquiry’ regarding Brahma has thus been shown to be 
both possible and necessary. The next siltra points out that (1) it is highly 
desirable. : 


(1) A person will desire to know a thing, (i) when he does not know it already; 
and (ii) when it will lead to a desirable end. In the preceding sub-section it was shown 
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lt—viz.—that Brahma should be known from the veda—surely results from the 
fact that vedic texts describe Him as the highest among the ends desired by man. 


Subject. The word "surely" gives the meaning of the particle tu, which 
occurs in the original. This is the description given (2). The world-cause, 
referred to in general terms as Sat, Brahma and Atma, is Narayana. He is free 
from every imperfection; He is the seat of every good quality; and He is 
limitless bliss (8). 


The vedic texts, which give this description, as a whole, is the subject for 
consideration; and the doubt is whether they are authority for the statements 
made by them. 


2. An objector states— The texts do not mean what they state; for they do 
not enjoin action or absention from action. 


Reply. Explain your meaning. 


3. Objector. When a sentence means what it states, action or abstention 
from action is invariably enjoined. When therefore it does not do so, it does not 
mean what it states. , 


Reply. The invariable co-existence that you allege is not a fact. Every 
source of knowledge (pramdna) gives information in matters to which it relates. 
When this has been done, its business ends; it does not go further, and enjoin 
action or abstention from action. 


4. Objector. When sentences mean what they state, a purpose (prayojana) 
exists; and when a purpose exists, action or abstention from action is enjoined. 
When therefore neither is enjoined, no purpose exists; and in its absence, 
sentences do not mean what they state. 


that Brahma cannot be known from any source other than the veda. In the present sub- 
section it will be shown that He is the highest among desirable ends. 


(2) The texts which give the description are; (1) From whom these beings are born 
(bhrigu., anu 1); (2) Before creation, my dear, this was sat only; one only; without a 
second; It willed "I will become many; I will evolve; He became fire” (Chando., V1-2-2 
and 3); (3) Before creation, this was Brahma ; one only (brihad., III-4-11); (4) Before 
creation this was Agmd ; one only (aita., 1-1-1); (5) "From this Atma ether came forth" 
(dna., anu 1); (6) Narayana alone was (maho., 1-1); (7) Unchanging, shining and without 
limitations is Brahma (ana., anu 1); (8) Brahma is bliss (bhrigu., anu 6). 


(3) Limitless bliss. As He is bliss, He is an end that man may seek; as the bliss 
is limitless, it is the highest end. One may be disagreeable in himself; but being the 
means to some pleasure, he may be sought by others. Brahma is not of this character; 
He is extremely agreeable in Himself, and is also the means to limitless bliss. 
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Reply. Neither statement is correct. The real intention of a speaker does 
not depend upon a purpose; on the other hand, the purpose depends upon the 
meaning which it is intended to conyey. Also it is not true that a purpose does 
not exist, when action or abstention from action is not enjoined; for a desirable 
end appears. In the world also sentences, which merely state facts like "A son 
has been born to you,’ or "This is not a snake," do show a desirable end; for” 
they give pleasure or remove fear. 


The first view is put forward by the Prabhakara, the mimamsaka. The 
veda is authority in so far as it refers to a*pleasure to be attained or to a pain 
to be removed; and it serves a useful purpose of this kind, in so far as it 
enjoins the-doing of a thing or abstention from another. The earlier portion is 
full authority, as it refers to svarga and enjoins the performance of yagas as the 
means for attaining it. But the later portion contains no such injunctions, and 
merely states that Brahma is such and such. It is not therefore any authority 
in the sénse of stimulating one’s effort to procure a good (1). 


2. Objection. The business of a source of knowledge is, as already stated, 
to convey information in matters with which it deals: 


: Reply. This is true of sense perception only. The veda, however, should 
point to a good; for no statement is made in the world or in the veda, which 
does not do so; nor will one make or hear a statement, without aiming at 
- Something desirable (2). This something is seen to be either the attainment of 
pleasure, or the avoidance of pain by abstention from action. Here are some 
instances—"One, who desires to get a valuable object, should go to the palace; 
one, who has a weak stomach, should not drink too much water; one, who 
desires svargu, should do yaga ; one should not eat an intoxicating article of 
food." 


3. Here the question is put to him. Has it not been stated that sentences, 
which merely state facts, give pleasure or remove fear ? © 


Reply. We must consider what it is that gives pleasure or removes fear— 
Is it the fact stated or. the impréssion created on the hearer’s mind by the 
sentence.? It cannot be the fact; for though it exists, if it be not known, it will 
. not produce the effect stated. Hence, it. must be the impression created on the 

(1) The opponent contended that the sentences in the upanishads convey no 
meaning. This was refuted in the first sub-section. He now contends that their meaning 
is not what appears on the surface, but something different. - 


(2) Something desirable. For himself or for others; whether little or great. When 
a person speaks, some effort is needed; and it will not be made, unless there is 
something good to be attained. As statements are of this character, repetition of a 
statement is considered to be a fault. 
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hearer’s mind by the sentence. This being so, even though the fact stated does 
not exist, from the mere impression created the desirable end will result. The 
sentences are therefore no authority for the facts, which they state. It follows 
from this that every sentente aims at some action to be done or to be abstained 
from, or at creating an impression on the hearer’s mind; and in either way it 
serves a purpose. But in regard to a settled matter no sentence can convey any 
information. 


4, Here an illusionist (1) comes forward and observes—Even the texts of 
the Upanishads aim at a karya (something to be done); and from the very fact 
that they do so, they are authority for the existence of Brahma. 


Opponent. How can it be ? 


Illusionist. This is what they state—Brahma, who is without a universe, 
who has no second, and who is merely jndnam (perception) (2), under the 
influence of beginningless avidya perceives Himself as connected with the 
universe; make Him disconnected with the universe. Though Brahma already 
exists, He may become the subject of an injunction through the destruction of 
the universe. 


Opponent. What is the injunction, which directs that by destroying the 
universe, consisting of knowers and the known, Brahma should be made mere 
jnanam. 


Illusionist. Here is one. 


Do not perceive a knower other than knowing; do not think that a thinker 
exists other than thinking. (Brihad., V-4-2.) : 


And there are others. This text means—"Make Brahma devoid of differences 
in the form of knowers and the known, and make Him mere jndnam" (3). 
Brahma’s existence of Himself is not incompatible with his being a karya in the 
aspect of being disconnected with the universe. 


5. The opponent criticises the illusionist. The view put forward.i is untenable. 
You state that the text aims at the creation of a kdrya, apirva or niyoga (for, 
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(1) An illusionist is one, who maintains that Brahma alone exists; but that under 
the influence of avidya (ignorance) He imagines that there is a universe other than 
Himself, and that this is illusian. 


(2) Mere jnanam. In every perception there is a person who perceives, and a thing 
that is perceived, in addition to the perception. The universe is made up of numberless 
persons who perceive, and numberless things that are perceived. In the opinion of the 
illusionist this universe does not really exist. 


(3) Make Him mere jnanam. The meaning is that even the avidya, that is the 
cause of the misperception, should go. 
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they~are all synonymous). You should then point out the following things— 
niyoga, the qualification of the person to whom the injunction is given, the 
action that creates it (1), what helps this action and the person who does the 
action. Of them the qualification of the person is either a contingency, on the 
occurrence of which an action should be done (nimitta), or a fruit to be attained 
by the action. In either case, it cannot be enjoined. What is it here ? 


Illusionist. It is the perception by Brahma of Himself as He really is. 


Opponent. Then it cannot be nimitta ; for the perception of the true nature 
does not now exist; but has to be brought about. In the case of agnihotra 
offerings (2) the nimitta is to be alive at sunrise or sunset; and this already 
exists, when the offerings are made. Assuming it to be nimitta, it will ever 
exist, when once it is attained; and like the agnihotra offerings the action 
enjoined will have to be done ever afterwards, even though avidya@ has been 
destroyed. 

Illusionist. The undesirable result which you state will not happen; for 
though the nimitta may exist, a body and senses, which are needed for action, 
will not be available. 


Opponent. Brahma now perceives Himself to be connected with the universe; 
and this is not perception of His true nature. It must come only after release 
from the influence of avidya. As this is the nimitta, the action enjoined should 
be done after release. Seeing that He will have then no body and no senses, 
will He be able to do the action enjoined ? If He be able, he can do the action 
ever afterwards. If he be unable, the injunction should not have been issued. 
The qualification of the person cannot thus be nimiitta. Nor can it be the fruit; 
for the fruit will be yielded by niyoga, and will therefore be perishable. Svarga 
is yielded by niyoga, and is known to be perishable. 


6. Opponent. Next, what is the vishaya of niyoga, i.e., what is it that 
distinguishes the niyoga under consideration from other niyogas ? 


Mlusionist. Brahma Himself. 


Opponent. The vishaya, like yaga, must be such as is made. A fruit is also 
created; but vishaya must also be an action like yaga again. Here Brahma, 


(1) The action that creates it. This is denoted by two words in the original-vishaya, 
and karana. The same yaga is vishaya (subject), when it particularises an aparva, and 
is Karana (instrument), when it creates it. Apiirvas are all similar, being mere capacities 
generated in the persons who do yagas. To distinguish one apiirva from another, it must 
be connected with the kriti, which generates it through a yaga. In this aspect ot 
distinguishing an apurva, yaga is vishaya. 


(2) Agnihotra offerings. These are made under the injunction "One should make 
the agnihotra offerings, so long as he lives". Here being alive at the time for making the 
offerings is the nimitta ; and it occurs at sunrise and sunset every day. 


CC SAOEPEOWSSSSSZSS::;_— 


SUB-SEC. 4] FIRST VIEW 71 
being eternal, ean neither be made, nor is He action. Hence, He cannot be 
vishaya. . 

Illusionist. Brahma devoid of the universe may be made. 


Opponent. Even if He is.to be made, He will be only a fruit, and cannot 
be vishaya ; for vishaya is different from the fruit; as yaga is different from 
svarga. As He is not action, He cannot be subject to an injunction. Brahma, 
devoid of the universe is thus not vishaya ; nor can Brahma or the withdrawal 
of the universe by itself be the vishaya. It cannot be the former; for He already 
exists; and if He is to be made, He will be liable to destruction, as whatever 
is made is seen to perish. It cannot be the latter; for the withdrawal of the 
universe will be the thing to be made, not Brahma. 


Illusionist. The withdrawal of the universe is the subject of the injunction. 


Opponent. It is a fruit and cannot be the subject of the injunction; for the 
withdrawal of the universe is itself release, (moksha); and release is a fruit. 
Further, if withdrawal of the universe be the vishaya, it creates niyoga, as yaga 
creates it; and niyoga will bring about withdrawal of the universe, as it. brings 
about svarga. This is arguing ina circle. . 


7. Is the universe to be removed real or unreal ? 
Illusionist. It is unreal. 


Opponent. It must be removed by right understanding and not by niyoga; 
which will serve no purpose. ; 


Illusionist. Niyoga yields the right understanding, and through it removes 
the universe. 


Opponent. The right understanding comes from the vedic text itself; why 
should niyoga intervene ? From the mere understanding of the text, every thing 
other than Brahma, being unreal, is destroyed; hence niyoga and its adjuncts 
no longer exist. ; 


8. If the universe is to be removed, what is the niyoga, which removes it? 
Is it Brahma Himself or something else ? 


Illusionist. It is Brahma himself. 

Opponent. Then niyoga will be eternal; and.the universe to be removed by 
it can have no existence whatever. And being eternal, it cannot be created by 
doing the action enjoined, as niyoga should be. 

Illusionist. Something other than Brahma is the niyoga. 

Opponent. This niyoga should be created by doing the vishaya, and this 
vishaya is the withdrawal of the universe (para 6 supra). Hence, the person, who 


should do it, ceased to exist, as he is included in the universe. Niyoga, being 
a capacity subsisting in a person, and finding no one, will not be available. As 
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by mere doing of the vishaya everything other than Brahma will disappear, there 
will be no fruit in the shape of release (moksha) to be brought about by niyoga. 


9. You say that the withdrawal of the universe is vishaya of niyoga ; it is 
also the instrument (karana) that creates the niyoga. What is it that helps it 
(itikartavyata). In the absence of the helper, it cannot be a karana. You cannot 
point to anything in reply. The help is of two kinds. (i) To bring the karana into 
existence, and (ii) to enable it, when it has come into existence, to create the 
Karya. We see nothing, which will destroy the whole of the universe, as a 
hammer destroys a jar by falling upon it. Thus, help of the first kind is not 
available. Help of the second kind too fails; for if it exists, then the whole of 
the universe will not disappear, and the complete disappearance being the 
karana, it will not come into existence. 


Illusionist. The knowledge that Brahma is without a second brings the 
karana into existence. 


Opponent. This alone will lead to the disappearance of the universe (which 
disappearance is moksha); and there is nothing for the karana to do. If the 
helper is a negation, by the very fact that it is a negation, it cannot render help 
of either kind. Thes conclusion is that there is no injunction, which contemplates 
Brahma disconnected with the universe. 


10. Another illusionist now comes forward and speaks. Though the texts 
of the upanishads possess no authority, on the ground that they refer to Brahma, 
as already existing, yet Brahma is surely shown to exist. 


Opponent. How ? 


Second Illusionist. From the strength of the injunctions to meditate. (1) So 
do they teach— 


Meditation is the vishaya of niyoga. (See note under para 5.) And as 
meditation can be described only by referring to the object meditated on, niyoga 
implies that object. That is Atmd referred to by the texts. The question arises— 
What is His nature ? The reply is given by texts like these— 


ee 

(1) (i) Atma, dear, should be seen; .... should be meditated on (Brihad., 1V-4-5); Gi) 
The Atma, who is unpolluted by evil, should be sought; He should be meditated on 
(Chando., VIII-7-1); (iii) Meditate on Him only as Atma (Brihad., 1-4-7); (iv) Meditate 
on the Atma alone, who is the world (Brihad., III-4-15). 


The first text enjoins meditation, and indicates that it should be as vivid as sense 
perception. The third text indicates meditation on oneness; and the fourth text directs 
meditation that the Atma and the world are one. The term used in the original is loka. 
The illusionist understands it to mean the world; but the correct meaning is fruit. 
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Unchanging, shining and without limitations is Brahma (ana., J-1); and, 
"Before creation, dear, the world was sat alone" (Chando., VI-2-1). 


They show the nature of Atmd, and thus serve the injunction texts and 
obtain authority. As Brahma enters into the meditation, the texts do mean what 
they state about Him. 


11. They also mean what they state, when they say that the universe is 
illusion. The following texts show that Brahma alone exists; and that everything 
else is unreal. 


"One only; without a second" (chando., VI-2-1); “That is real; He is atma, 
That thou art, svetaketu" (Ibid., V1-8-7); "Here no difference of any kind exists" 
(katha., 4-11). 


On the other hand, differences are shown by sense perception and by the 
portion of the veda dealing with karmas, which are based on differences. There» 
is thus conflict between the two sets of authorities; but the perception of 
differences is capable of explanation as having been caused by beginningless 
avidya. We therefore conclude that non-difference alone is the truth. Now, 
meditation on Brahma creates a niyoga, which in its turn leads to the realisation 
of Brahma. Then release (moksha) is reached; and this is the attainment of the 
Brahma-condition, in which all avidyad-made differences of many kinds are 
removed, and Brahma appears without a second, and as mere jnanam (perception). 
This condition cannot be reached by the mere understanding of vedic texts, for, 
it is not so perceived; and the perception of differences of many kinds continues. 
If the Brahma-condition could be reached as stated, the injunctions to hear, to 
think and to meditate would become purposeless (1). 


12. The opponent replies. This view of the second illusionist also is 
unsound. The texts may serve injunction texts as pointed out; but the texts of 
the upanishads are no authority for the existence of the facts stated. If the texts 
under consideration be connected with the texts enjoining meditation, so as to 
form a whole, then they serve the latter texts and do not mean what they state 
about Brahma. If they be not so connected, as they do not enjoin action or 
abstention from action, they possess no authority. 


13. Second illusionist. Have I not shown that meditation on Brahma 
implies a knowledge of His nature, and that this knowledge is furnished by the 


texts under consideration ? 
eee ee eee se eS 


(1) This view of the second illusionist is not open to the objections urged in regard 
to the view of the first illusionist. Meditation on Brahma is the vishaya of niyoga, and 
it is also karana (instrument) in the creation of the niyoga. The control of the mind and 
the rest are the helpers. The removal of avidya is the fruit; and to attain this niyoga 
is created and the meditator is the person, who creates it. 
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Opponent. This is so; but meditation is possible, even with imaginary 
facts, and the correctness of the facts meditated is not needed. In the injunction 
"Meditate on name as Brahma’ it is not true that name is Brahma ; and what 
applies to this text may apply to all texts. The conclusion is that the texts of 
the upanishads do not enjoin action or abstention from action and do not serve 
any purpose. Even if they be considered as rendering service to meditation 
texts, they only point to the object to be meditated on, and their business ends 
there. Considering them by themselves, they create an impression on the 
hearers’ minds, and by this alone, as by statements made to children and 
invalids to induce them to take medicines, they conduce to the attainment of 
desirable ends. Hence in mere statements of facts there is no guarantee as to 
the truth of the facts, and the upanishads are therefore no authority regarding 
Brahma. ' 


Final decision. The argument is not valid. What pleases is not the 
impression created on the mind, but the belief that the statement of the facts 
is correct. If it be known to be false, no pleasure will follow. In the case of 
children and invalids the pleasure is based on the belief in the reality of what 
is told them. With the disappearance of the belief, the pleasure also will 
disappear, even though the impression remains. Similarly, if one be certain that 
the upanishad texts, though asserting the existence of Brahma, do not mean 
what they state, his knowledge of the texts will not in his opinion count for 
anything. And there is no reason to hold. that the texts do not mean what they 
state. For the veda is not a thing made by any one; and it is perfect. 


2. Let us ask the opponent—Why should not your argument be turned 
against yourself ? The statements made in the earlier portion of the veda do not 
mean what they state; and yet like children elders are duped into doing what 
is enjoined. 

Opponent. The veda, not being made, cannot delude like the statements 
of worldly men. If it did, knowing men would not teach it to their children and 
disciples. 

Reply. This applies to the vedanta also. 


Opponent. The vedanta shows that the jeeva has an existence, independently 
of the body; and this knowledge being needed by the earlier portion, the later 
one is subsidiary to it, and will continue to be learnt on this ground. 

Reply. How do you know that the jeeva is other than his body ? When one 
has reason to believe that the difference between them is delusion, will he be 
induced to learn the veddnta, as subsidiary to your injunctions. 


i ee 


' Here the original brings in Sankara and Bhaskara, and makes them state their 
views, which are criticised by the second illusionist. This portion of the Sri Bhashya is 
omitted, as not quite relevant. It is, however, embodied in the "Three Tatvas'. 
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Opponent. The difference between the jeeva and his body is real; it is 
known from the perfect vedanta, helped by good arguments. 


Reply. Brahma is the highest among desirable objects. This is known from 
the perfect vedanta, helped by good arguments. 


Opponent. The difference between the jeeva and his body stated by the 
vedanta is confirmed by some other source; hence no one is deluded. 


Reply. Then you do not need the vedanta ; and it will not be learnt as 
subsidiary to injunctions. 


Hence, as the earlier portion of the veda is accepted as authority, by its 
teaching being found to be true in regard to present needs, and by its 
injunctions in regard to svarga being acted on by knowing persons, so the later 
portion also must be accepted as authority. Being free from imperfections, and 
not conflicting with any other source of knowledge in matters which are within 
its province, the vedanta is authority from its very nature. 


3. These questions now arise : (i) How is Brahma the highest among 
desirable objects; (ii) How are the fruits attained by following the injunctions 
of the earlier portion of the veda defective; (iii) Where has it been seen that 
statements of existing facts give pleasure; and if this be so, how are injunctions 
to meditate useful. The following are the replies. Brahma gives limitless bliss by 
His substance, by His figure, by His attributes, by the persons and objects 
whom He controls and by His doings; all freed jeevas share this fully with Him; 
and the bound jeevas have their full share in it (1) when they render themselves 
fit for it. In the fruits dealt with in the earlier portion, on the other hand, the 
pleasure is limited, and the efforts to attain them are great and painful. 
Hence, the texts of the upanishads, which show Brahma to be in every way 
enjoyable, directly aim at a desirable end; while the texts, which enjoin action 
or abstention from action, do not do so. They merely indicate the means to 
petty pleasure, which are in themselves by no means agreeable. Hence one who 
states that the former set of texts do not aim at a desirable end, on the ground 
that they do not enjoin action or abstention from action, states that a person 
—— eS 

(1) Bound ras have their full share : At present bound jeevas do not enjoy this 
limitless bliss; for they are under the influence of avidyd in the shape of beginningless 
karma. They do not therefore know the real nature of Brahma and of the universe, 
which He controls; nor are they aware of their own nature. Owing to differences in 
their kKarmas there are endless differences in what supports them, in what nourishes 
them and in their enjoyments. Above men, there are devas, asuras, gandharvas, siddhas 
vidyadharas, kinnaras, kimpurushas, yakshas, rakshasas and pisachas. Below men, there 
are beasts, birds, snakes, trees, bushes, creepers, grasses and the like. In each class, 
there are males, females and neuters. In spite of such diversity, all of them are entitled 
to the enjoyment of the same degree of bliss as Brahma Himself. 
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born in a royal family has no desirable end on the ground that he is not one 
among a group of low men living on dogs. 

4. Reply to the third question is contained in the following two examples : 
A person’ is told "There is treasure buried in your house”. He is pleased with 
this (1), and at his leisure makes efforts to take it out (2). A young prince (3), 
intent on his play (4), gets out of the palace (5), loses his way and is given up 
as lost by the king. Being of too tender an age to know his parentage, he is 
brought up by a good brahmana, and is taught the veda. He is sixteen years 
old, is a fine-looking boy and is full of all estimable qualities. If some good man 
tells him “Your father is the lord of all the country, and is full of all estimable 
qualities (6), and lives in a great city, anxious to see you (7), his long-lost son", 


(1) Is pleased with this. Even a statement of this kind is pleasing. Hence 
statements that Brahma is such and such give pleasure; and to one, that wishes to 
realise Him, the injunctions to meditate indicate the means thereto, and are therefore 
not purposeless. 

(2) The first example shows the pleasure that may be derived from a non- 
intelligent material possession, and the second the pleasure which the company of an 
intelligent person may give. Both kinds of pleasure are found in Brahma. 

(3) A young prince. This indicates that Brahma is the ruler of all, and that jeevas 
‘are His sons. . 

(4) Intent on his play indicates that they are engrossed in sensual enjoyment. 

(5) Gets out of the palace—This shows that they are outside His presence, and 
have not attained the highest heaven; loses his way that they do not know karma yoga 
and other means of reaching Him. By "good brahmana, reference is made to a teacher 
(acharya), who teaches the jeeva the veda, and makes him qualified to receive instruction 
about Brahma. Sixteen years of age indicates that the jeeva becomes fit to enjoy 
Brahma, and that he is also an object of enjoyment to Brahma. By Is full of estimable 
qualities reference is made to the qualities in the jeevas, which are pleasing to Brahma." 

(6) Full of all estimable qualities. Here the original enumerates seven qualities as 
being found in the king. They are therefore found in Brahma also. They are (i) 
- gambhirya—the quality of not minding the unfitness of the person, who receives a gift, 
and the greatness of the gift itself: (ii) audarya-the quality which makes Him feel that 
He is a debtor, even after He gives Himself and His possessions; (iii) vatsalya—iove, 
which makes Him regard even a fault as a good quality, like the love of a mother 
towards her child; (iv) Sausilya—the quality which makes a great man closely mingle 
with low persons. These four qualities of Brahma should encourage a jeeva to approach 
Him without fear, and ask to be taken to Himself. The next three qualities show His 
“ greatness. (v) Saurya—the quality of going in the midst of enemies, like going into one’s 
own house; (vi) virya—absence of fatigue, however much He may have to fight; (vii) 
parakrama—the power to overcome enemies. To these should be added dhairya, though 
not stated. It is the quality of treating any trouble given by enemies as mere straw. 

(7) Anxious to see you. This shows the longing of Brahma as expressed by the 
text—"That great man is very difficult to find" (gita, VII-19) "Great city” refers to man’s 
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he is extremely pleased and cries out “my father lives; he is full of every kind 
of wealth". The king also is equally pleased, and makes efforts to get his son 
back; and in due course they become re-united. Similarly, the vedanta teaches. 
How is Brahma to be reached ? The injunctions to meditate point out the way 
(1). 


5. It will be seen that arthavadas (portions of the veda other than injunctions 
and mantrams) are treated by the mimadmsaka as mere praise, without authority 
for what they state, unless they supply some information needed by the 
injunctions. Here the same kind of arthavadas are stated to mean what they 
state, and to possess authority independently of injunctions. How are these to 
be reconciled, if the two mimdmsas form one work ? Thus—in the earlier one a 
general rule was stated, and here an exception is pointed out. (Adhi., verse 50.) 


SUB-SECTION 5 


Introduction. The bar to enquiry having been thus removed, the enquiry is 
begun in this sub-section (2) with the help of the definition considered in sub- 
section 2. It will be shown, first, that’ neither matter nor jeevas are fit to be 
contemplated by the texts which describe the maker of the universe. The first 
text is taken from the Chadndogya, Chapter VI. 


The text is "Before creation, my dear, this was Sat only; without a sécond. 
It willed "I will become many; and to that end I will evolve : it created fire". 
Vide "Vedic Texts". Here the doubt is whether what is indicated by the term Sat 
is prakriti (matter). 


5. Sada | 


What may be known from inference, i.e., prakriti, is not referred to in creation- 
texts; for the term “willed” occurs in the text. 


heart, where Brahma is present in a form of the size of one’s thumb. It may refer also 
to the place know as srivaikuntham. Good man refers to a guru who imparts instruction 
about Brahma. 


(1) The opponent may urge that in the example of the buried treasure, the 
sentence should be taken to include a direction to dig and take out the treasure. This 
contention is untenable. The digging will be done by the hearer of his own motion 
without an injunction, and the mode of digging is known to all. The veda will serve a 
purpose only, when it enjoins a thing, which will not be done otherwise. 


(2) The correctness.of the conclusion reached in the preceding sub-section may be 
impugned on the plea that creation texts refer to matter or jeevas as the world-cause. 
It has therefore to be shown that the world-case ‘is neither the.one nor the other, and 
that He is a unique Being. 


BC EE'-'?S—S EE — ee 


78 SRI BHASHYAM [CHAP. I, SEC. 1 


The sutra has the term asabda, which means that in regard to which the 
veda alone is not authority. Prakriti or matter may be known by inference. 


are present in bodies only as enjoyers. The material products on the other hand 
continually change and are characterised by the attributes—satva, rajas and 


the three attributes mentioned in an unbalanced state; the same in the 
condition in which they were balanced was the cause (2); and what is known 
as pradhana or prakriti is that cause and the only cause. Because it was then 
devoid of ‘any name or form, it is denoted by the term 
"sat" (3). Hence the cause and product do not differ; it is only then that the 


prakriti is stated by the text as the world-cause, as taught by the great sage 
Kapila. This is evident also from the form of the texts, which like a syllogism 


Final decision. The term "willing" states a particular mental operation of 
Sat, which is followed by the creation of fire. A mental operation of this kind 
cannot take place even in a jeeva, though from the possession of the attribute 


(1) As distinguished from Jeevas. To show that Prakriti is the world-cause it is 


are assigned for their exclusion. (i) the term this (idam) cannot be applied to them; (ii) 
they do not change in their substance; and (iii) they are without the three gunas—satva, 


(2) Hrekrit/ is that cause. The opponent’s meaning is that Brahma cannot be the 
cause; for He must have the three unas or the universe must be without them. In the 
first alternative prakriti would be accepted as the cause under another name; the second 
would be opposed to the experience of all. 


(3) It is denoted by the term sat The term "one only" in the vedic text shows that 
names and forms did not then exist; and the term "without a second” that the three 
gunas were not unbalanced. This is the interpretation of the opponent. 
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jnanam he is capable of willing; much less can it be found in the unintelligent 
prakriti. Hence, one who is capable of this, and who must therefore be omniscient 
and omnipotent, viz., the highest purusha, is denoted by the term Sat. In all 
other creation texts also creation preceded by willing is seen (vide Aitareya, I- 
1-2; and Prasna, V1-3-4). Hence, the attempt to understand the term “willing” in 
a secondary sense, which will be referred to immediately, will overlook the 
natural meaning of these texts. 


2. The first view relied on similarity of the cause to its products; and this 
point is accepted; but not the conclusion arrived at (1). For, the highest Purusha 
clothed in His inseparable elernents (2)—jeevas and matter in a subtle condition— 
is the cause, and He is also the universe in the gross condition; the cause and ~ 
products are therefore similar. These elements are His bodies; but their possession 
does not pollute Him with any imperfection as in the case of jeevas. This will 
be explained later on in chapter II, section I, siitras 6 to 9. 


3. The second reason is untenable. For, though the point to be proved and 
an example are stated, the hetu (reason), the principal element, is absent from 
the text. It cannot be contended that the hetu should be added, as implied in 
the other two elements of the syllogism. This may be accepted only, when the 
other two elements do not serve any other purpose; but they are common to 
inference and all other sources of knowledge. In the present case the example 
serves to show that the statement made by the father was not impossible, as 
imagined by the son. The reasons assigned in this satra and those which are to 
follow show that even as an alternative the second reason is untenable. 


6. Hora | 
If it be contended "the term ‘willed’ is used in a secondary sense," the reply is “no; 
for the term a@tmda is applied to Sat’. 


The opponent contends—Willing in its primary sense, which is consistent 
with intelligence, is not stated here; but only such an operation as is found in 


rp 


(1) But not the conclusion. If prakriti were the world-cause, the cause and the: 
products would not be similar; for it cannot be the cause of the jeeva-element, which is 
a part of the products. 


(2) Inseparable elements. Because Brahma is clothed in these elements, He is fit 
to be the world-cause. He is besides all-knowing and omnipotent. As the latter quality 
is in no way limited, He is satya-samkalpa, i.e., His will never fails. The following texts 
describe Him as being of this character : 


His capacity (sakti) is heard to be superior, to be of many kinds and to pertain 
to His nature; also His capacity to know, to support and to create and destroy (Sveta, 
6-8); Who knows everything and every attribute of everything, whose tapas is thought 
(Munda., 1-10); "whose body matter avyakta is; whose body akshara is; whose body 
subtle matter (mrityu) is; He is the inner Ruler of all beings.” 
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an unintelligent thing is referred to. For further on in the same section it is 
said "The fire willed", "The water willed", and the terms in these cases should 
be understood in a secondary sense. By the side of these sentences (1), the 
willing by Sat must be understood in the same way to mean coming into a state 
immediately preceding creation. It is usual to speak of unintelligent things as 
possessing the attributes of intelligent beings—'The rice-crops look forward to 
rain". "The seed was pleased with the rain." 


2. The author of the sitras states the contention and replies. It is said of 
Sat further on "All this is pervaded by that (Sad); this is true. Sat is dtma’. 
(Chand., V1-8-7). By the term "all this” the universe consisting of the intelligent 
jeevas and the non-intelligent prakriti is referred to; and this prakriti cannot be 
the ama (inner Ruler) of them all. Accepting the view that the term "willing" 
was used in a secondary sense in the case of fire and water, a reply has been 
given; but even there the term has the ordinary meaning. For the words "fire" 
and "water" indicate the highest Purusha, who is within them and controls 
them. This point will be explained later on in sutra II-3-14. It will be sufficient 
here to refer to the text. "I will enter these three devatas as the ruler of this 
jeeva and make diverse names and forms" (chando., V1-3-2). It is by the entry 
of the highest Purusha into them, that they become objects and receive names (2). 


7, awe ATT | 
Because the attainment of moksha by one who meditates on Sut is taught. 


One reason for the final decision was stated in the preceding two siitras. 
Another reason is stated in this sutra—viz., the giving of moksha, which 


(1) By the side of these sentences. Here reference is made to the following rule 
deduced in the pirva mimamsd. In connection with milking for making the agnihotra 
offerings, it is enjoined “one should touch the calf’. The original of the text has the 
term alabheta, which may mean either to touch or to kill for offering to a devaid. It is 
decided that the term means to touch only, as this is mentioned along with several 
other operations intended to give a fitness (chapter II, section 3, sub-section 6). 

This rule is to be followed in cases of doubt. Here the question may be put—"How 
can you follow the rule, when there is no doubt in the matter ? The term "willed" is 
srutt, its use along with the other words is the pramana known, as sthana, and this is 
weaker than sruti. Hence the term is used in its primary sense." Reply. Here the 
Opponent contends on the strength of an inference that prakriti is the world-cause; the 
primary meaning of the term "willed" will then be inappropriate. Hence a doubt exists, 
and there is room for relying on the rule. 

(2) These two rules may be deduced from the two sutras—(i) By the statement of 
the point to be proved and of the example, the hetu (reason) should not be assumed as 
implied by them. (ii) When there are grounds justifying the understanding of a term 
either in its primary sense or in a secondary sense, the ground justifying the adoption 
of the primary sense should be followed. 
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pertains only to the world-cause, as shown in the text "The world-cause should 
be meditated on". In a text which occurs in the same upanishad it is stated 
"That thou art”. The word “that " refers to Sat described in the preceding 
sections, and the word "thou" to Svetaketu, who was being taught by his father. 
As Sat is stated to be the a@tmda of the world, He is also the dtma, of Svetaketu 
; and the sentence therefore directs him to meditate on Sat as his own atmd. 
In section 14 of the same upanishad it is said in regard to one, who follows 
the instruction of a teacher and meditates on the supreme Being, 


There is delay only so long as he is not released from his body. He will 
then be united to Brahma. 


Now if Sat were prakriti, meditation thereon would lead to union with it. 
For the law of growth is 


Whatever one meditates on in this world, that will he become when he 
departs from hence. (Chdndo., III-14-1.) 


And union with prakriti will only strengthen one’s bondage to material 
things, from which he is already suffering. The veda, which loves us more than 
a thousand parents, cannot give this instruction. Even those, who assert prakriti 
to be the world-cause, do not admit that meditation on prakriti will lead to 
release. Hence, the teaching as to the attainment of moksha will not fit in with 
the view that Sat is prakriti. It may be stated here that the term moksha does 
not mean merely release from the body, but includes also union with Brahma 
; for both the items are mentioned in the text. 


8. AAA | 


And because meditation on Saf has not been stated to be a thing to be avoided. 


In the view that Sat is prakriti meditation thereon would have the 
undesirable result pointed out; and the teacher would have warned his disciple 
against it; but he did not do so. These two sitras point out the same reason, one 
in a positive form and the other in a negative form. This is indicated by the 
particle "and" (cha.) in the second sutra. 


9. aftarftrare | 


Because the view that Sat is prakriti would conflict with the announcement made 
(at the outset in the upanishad). 


The announcement was made in the first section, viz., that by knowing 
one thing—Sat—everything would be known. Because the cause and the product 
are one—i.e., the cause by a change of condition becomes the product—by 
knowing Sat, the cause, the universe, the product, will be known. If Sat were 
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prakriti, by knowing it, one would know all its modifications, but not the jeevas; 
for they are not products of prakriti. This siitra became necessary to remove the 
erroneous impression that the commencement of the upanishad (1), chapter VI, 
referred to prakriti as the world-cause, and that the reasons contained in later 
texts were therefore weak as compared with the commencement. 


10. TSAI | 
Because jeevas are said to be dissolved in Sat in deep sleep. 


The preceding sdtra referred to the relationship of cause and effect; and 
this brought up the jeeva’s condition in deep sleep based on the same relationship; 
and this furnishes a further reason. In explanation of the statement that the 
universe evolved from Sat, the teacher confined his attention first to the 
evolution of matter (sections 2 to 7), and in sections 8 to 11 he dealt with the 
evolution of jeevas. In the case of matter evolution is growing from unity and 
uniformity to multiplicity and diversity; but in the case of the Jeevas, who do 
not undergo change of substance, evolution is expansion of consciousness, while 
dissolution is its contraction, till in the state of cosmic rest consciousness ceases 
to work. As the expansion and contraction of consciousness could not be 
explained with reference to the cosmic processes of evolution and dissolution, 
the teacher selected the processes of going to sleep and returning to wakefulness. 
The upanishad says : 


When this statement—a person sleeps—is made, he is then, my dear, 
united to Sat; he is dissolved in himself (section 8, verse 1). 


Section 9 states that the sleeping man does not remember what he was 
before, and does not know where he is then. He is then without name and 
form. This is his daily pralaya or rest. Section 10 states that when he rises from 
sleep, he does not know whence he goes forth, and he resumes the impressions 
that he had before going to sleep. He is now with name and form. This is his 
daily evolution or going forth. The seat, on which a person daily rests, and from 
which he daily goes forth, is his cause i.e., Brahma. section 8 states that cause 
is Sat, which cannot be the non-intelligent prakriti ; because it is not fit to be 
the cause of the changes in the consciousness of the intelligent jeeva. 


2. The word "himself' (svam) in the second sentence of the text takes the 
place of the word Sat in the first sentence; and as both the sentences convey 
the same idea, the word "himself" refers to Sat. As every word denotes Brahma, 
the inner Ruler of what it ordinarily denotes in the world, the word "himself" 
means Sat, his inner Ruler. Brahma, denoted by the word himself (svam), is 


(1) The commencement of the upanishad. The opponent would refer to the example 
of the lump of earth mentioned in section 1, verse 4. The sutra refers to verse 3, which 
possesses greater validity than verse 4 (Intro., para 24). 
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described merely as Sat during deep sleep as in the state of cosmic rest; for He 
is then without name and form. Hence, the text states that the sleeping jeeva 
is united to Sat; and that he is dissolved in himself.! The same thing is stated 
in a parellel passage (1). 

This jeeva, embraced by the all-knowing Atma, does not know what is 
outside; does not know what is inside (brihad., V1-3-21). 


The jeeva, till he is finally released from bondage to matter, can know 
anything other than Himself only by the possession of a name and a form. In 
deep sleep he abandons them, and is united to Sat. On waking he takes up his 
name and form again. This is clearly stated in another place. 


When he sleeps, and sees no dream of any kind, he is then one with 
Prana alone. When he awakes, from that Atma the Jeevas go forth, each to his 
place; from the jeevas the senses; from the senses their activities (kaushi., chap. 
III). See also chando., VI-9-3. 


Hence, the term Sat denotes Brahma. The author of the vritti also observes 
"By the union and separation stated in the text "He is then, my dear, united 
to Sat." this is known for certain. It is also stated "embraced by all-knowing 
Atma.” 


11, WhteaTATRaTe 
The text under consideration states what other creation-texts state. 
Other creation-texts describe an all-controlling Being as the world-cause, 


and the text of the Chandogya must therefore do the same. The texts cited are 
from Aitareya (1-1-2); Anandavalli (I-1-2); and Brihad aranyaka (IV-4-10). 


(1) Parellel passage. This is quoted in order to remove the doubt, which may arise, 
that the jeeva abandons his gross condition and comes into a subtle condition; that this 
is his cause; and that his coming into this condition is his dissolution. The word sat 
would then denote a jeeva. 


' The expressions "united to Sat' and "dissolved in himself’ require explanation. 
The term "himself" does not denote only a jeeva; for as already stated it is identical with 
Sat and in.this context Sat is Brahma. Nor does it denote Brahma as distinguished from 
His inseparable elements; for in this form He cannot be the material cause, and cannot 
therefore be the jeeva’s seat in deep sleep. A product is dissolved in its cause. Hence, 
the term means Brahma in the form of the Jeeva. The dissolution in question is not like 
the dissolution of silver in shell-silver, in cases in which the latter is first mistaken for 
the former, and then the mistake is discovered. The silver disappears; but the jeeva 
remains. It cannot be like the dissolution in the atmosphere outside, of the air in a jar, 
when the jar is removed; for the jeeva’s body remains. Nor can it be like the dissolution 
of a jar on the ground, when it is broken and reduced to dust; for the jeeva-condition 
remains, as he is eternal, and his body also remains. If the Jeeva-condition could 
disappear by one’s merely going to sleep, the means of release indicated in the veda 
would be purposeless. Hence "being united" and "being dissolved” mean that the jeeva’s 
attribute jndnam then ceases to flow outwards. The term "himself" means Sat as the 
inner Ruler of the jeeva in this condition. 
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And because the attributes of an all-controlling Being are explicitly stated in the 
same upanishad regarding Sat. 


These are (i) the entering into everything as its dima and making its 
name and form, and (ii) being all-knowing, omnipotent and the support of 
everything; being free from karma and other defects, and the possessor of 
unchanging objects of desire, and of a will that never fails. (VI-3-2; VI-8-6 and 
7; VUI-1-8 and 5.) (1). 

Criticism of Sankara’s view. The view that Brahma is nirvisesha' and mere 
chit should be known as having been rejected by the author of the siitras. For, 
he has proved that Brahma, who should be known, possesses the power to will, 
taking the word in its primary sense, and this power is real. 


Opponent. The vedic text does not refer to the possession of an attribute. 
It states Brahma to be a witness merely. Being a witness, He is other than 
prakriti. 


Reply. In your view even to be a witness is unreal. If he is not a knower, 
He cannot be a witness. The announcement was made at the outset that 
Brahma taught by the upanishads was to be known; and it has been shown that 
He is an intelligent Being by sutras 5 to 12. An intelligent person is one, who 
has the attribute jndnam; what is without the attribute of willing is merely like 
prakriti. 


(ii) The opponent holds the view that Brahma is mere light. Now light is 
a substance that makes itself or other things fit to be spoken about. A 
——_——— 


(1) The same thing is stated in other upanishads : 


Svetdsvatara. "No one in the world is His lord; there is none who controls Him; He 
has no body; He, the world-cause, is the lord of the lords of the senses (.e., jeevas); no 
one is His maker or his lord" (sec. VI). 


Taittiriya-aranyaka. The all-knowing Being made all forms and names, and remains 
being denoted by the names (III-3-12). He has entered into man and rules them; He is 
the aima of all (Ibid., 11). 


Ibid., na@rdyana. The atmd@ of all, and the highest goal; the lord of all and the 
controller of Himself; whatever is seen or heard about in this world, Narayana prevading 
all that within and without, remains (anu., 11). 


Subala-upanishad. He, the inner Ruler of all beings, is free from karma ; is the 
dweller in the highest heaven; has a shining figure; is one (i.e., without an equal or 
superior); and is Narayana. Hence the texts, that deal with the world-cause, are not fit 
to refer to pradhana. 


' For the meaning of the terms nir-visesha, visesha and Savisesha see note (iii) on 
page 106. 
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nirvisesha thing does not possess either character, and is therefore a thing like 
a jar and is not light. 

Opponent. Even though it does not possess either character, it has the 
capacity therefor. 


Reply. Capacity is an attribute; if you admit its possession, you abandon 
your view of a nirvisesha substance. 


Opponent. On the authority of the veda this one visesha is accepted. 


Reply. Then on the very same authority accept all other attributes like 
omniscience, omnipotence, being the controller of all those that rule over others, 
being the seat of all estimable qualities, and being an enemy to imperfections 
of every kind. For the moment we accepted your statement that your Brahma 
has the capacity; we now repudiate that statement; for having a capacity should 
conduce to the doing of an action; and it can be explained only with reference 
to a particular action. If there be no authority for that action, i.e., if it does not 
show itself or other things, and make them fit to be spoken about, there is no 
authority for holding that it has the capacity. 


(iii) There is no authority for holding what is nirvisesha to be a thing at 
all; sense perception, inference, testimony, and one’s own experience—all refer 
to savisesha things. 


The conclusion is that the Being to be known is one, who is competent to 
will "I will become many in the form of the universe consisting of endless 
varieties of jeevas and material products", and that He is Purushotama, the 
highest Purusha. 


SUB-SECTION 6 


In beginning the enquiry the mind first turned to matter, which is seen 
everywhere; it was turned away from it in the preceding sub-section by the 
reasons adduced. It next turns to the jeevas, who though not so well-known as 
matter, are yet better known than Brahma, and are perceived by the cognition 
"IT am"; and in this sub-section the mind is turned away from them also. 


13. AAAaTS AAT | 
Anandamaya is the highest Atma; because He is the seat of infinite bliss. 
The text for consideration is 


There is a being known as Anandamaya, who is other than this 
viindnamaya, and who is within it. He is the atma (4na., V-2). 


The doubt here is whether anandamaya is a jeeva in the condition of 
bondage or a jeeva, who has become free, or whether he is the highest Atma. 
It arises from the statements that He is full of bliss, and that He has a body. 
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First view. Anandamaya is a jeeva ; for the text 


Who is the dGtma of the previous one, the very same is the dtmd (in the 
body) of this also (section VI-2) states that He has a body, and one who has a 
body is a jeeva. 

2. This objection is raised : The upanishad described creation in these 
terms. 

From that Atma came forth ether;air from ether; fire from air; water from 
fire; earth from water; plants from earth ; food from plants; purusha (body) from 
food (I-2). ; 

By the term "that Armd’ reference was made to Brahma; and to show who 
He is in a manner, which the student might understand easily, the upanishad 
stated that the purusha was annarasamaya, i.e., a modification of food and water 
(1-3); next, that within it was pranamaya; that it was dima (IL-2); and that 
whatever was the atmd of annarasamaya was the atmd of this also (III-1). The 
impression first created that pranamaya was the dtma of annarasamaya was 
thus removed; and it was stated that another was the datmd of both. In this 
manner the upanishad passed over manomaya and vijndnamaya, and reached 
dnandamaya. It therefore teaches that the same world-cause is anandamaya; 
and the world-cause, as shown in sub-section 5, is the all-knowing Ruler of all. 
To this objection the sankhya, who put forward the first view, replies. True; but 
the world-cause is no other than a Jeeva; for it is stated in the chandogya itself, 
to which reference is made, "Entering with this jeeva with myself’ and "That 
thou art Svetuketu’’. Here the expression “with myself and the word "That’ refer 
to Sat mentioned as the world-cause; and this Sat is put in apposition with the 
Jeeva and with Svetaketu, who also was a jeeva. Words in apposition—i.e., words 
in the same case, placed side by side and intended to denote the same object— 
always refer to oneness. And the jeeva is competent to will and then create; for 
he is an intelligent person. 


3. A further objection is raised : The “parishad begins with this injunction— 
"One who meditates on Brahma attains the highest", and then gives this 
definition "Unchanging, shining, and without limitations is Brahma." This shows 
Brahma to be the object of meditation and of attainment; for one attains what 
he meditates on. If the jeeva were Brahma, there is nothing to be attained by 
him; for he is a jeeva already. Being known, the definition would be purposeless. 
Lastly, he is not unchanging; for his attribute jnanam contracts and expands; 
and he is not without limitations. Hence Brahma is not a jeeva. The opponent 
replies : By the term Brahma is meant the aspect of the jeeva divorced from the 
body; and it is this that is to be attained; and the definition states what this 
aspect is. The attainment of this aspect is indeed moksha ; for it is stated. 


From one, who is in a body, welcome and unwelcome things do not depart; 
and one who is without a body, welcome and unwelcome things do not touch 
(chando., VIII-12-1). 
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Hence, this aspect of the jeeva is stated to be dnandamaya. 


4. The opponent explains his conclusion further : The upanishad goes on to 
indicate what the Atma is, following the method adopted in the world to 
indicate a star to a person. His attention is first drawn to the branch of a tree; 
and when his eye is turned to it, he is asked to look in the same direction; 
and it is stated that the star which he sees is what has to be known. Following 
this method, the student’s attention is first drawn to his body with the words 
"This purusha is annarasamaya ; then it is directed to pradna with its five-fold 
activity, which is within the body, and supports it; next to the mind, which is 
within the last one; next to buddhi, which is within the last; and it is finally 
fixed on the jeeva, as the a@tma of them all. The natural aspect of the jeeva is 
Brahma; and the same is stated to be anandamaya. 


5. Brahma—the tail. Here an illusionist raises an objection. The upanishad 
states : 


He has the form of man; imitating the human form of vijnadnamaya he has 
a human form. Pleasure (priya) is his head; moda is his right wing; pramoda is 
his left wing; ananda is his trunk; Brahma is his tail, that supports. (V-2 and 
3). 


Brahma is therefore other than Gnandamaya (1). 


Opponent. It is not so. Brahma is described as having the form of man by 
His attribute, and is stated Himself to be head, wings and tail. This is clear 
from the description in similar terms in section 1, verse 3 of the body nourished 
by food. The parts of the body—head, wings and tail—do not differ from the 
body. In the same way Brahma, who is Gnandamaya, is described by priya, moda 
and the rest, which are not other than Himself (2). As Brahma, who is wholly 
ananda (bliss), is the seat of priya, moda, pramoda and ananda, described as 
parts of Himself, He is stated to be the tail that supports them. If Brahma were 
other than dnandamaya, the upanishad would have stated (3) "other than 
anandamaya and within it is Brahma; He is atma ; but this is not stated. The 
upanishad began by enjoining meditation on Brahma. It next gave a definition, 
by which He is differentiated from everything else. Reference was then made to 


—————— 
(1) Brahma is therefore other than. In the words "His tail" the termination of the 


sixth case shows relationship; and this implies two things, the tail being one, and he 
who has it being the other. Hence Brahma, the tail, is other than dnandamaya, who 
owns the tail. 


(2) Which are not other than Himself. The reply to the objection raised on the 
strength of the sixth case is that it denotes here the relationship of the whole and a 
part of it. 

(3) The upantshad would have stated. In this context each thing is shown to be 
other than the preceding one, as being its amd ; hence Brahma would have been stated 
to be the atmd of adnandamaya, and therefore as different from it. 
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Him as Amd in the text "From that Atma". In order to show that He is the 
inner dima of all, the upanishad mentioned pranamaya as the inner dtmd of 
annarasamaya, and then passing over it, stated manomaya as the inner adtmd of 
both. In this manner it passed over manomaya and vijndnamaya, and ended 
with the statement that anandamaya is the a@tma of all. Hence the word atma 
shows Brahma Himself, with whom the upanishad began, to be anandamaya. 

6. Illusionist. After stating ‘Brahma is his tail’ the upanishad gives a verse 
(ana., VI-1) which means that one, who has knowledge of Brahma, exists, and 
that one, who has not the knowledge, does not exist. This does not refer to the 
knowledge of @nandamaya, and its absence (1). Anandamaya is known to all the 
world in the form of priya, moda and the rest; and reference to its knowledge 
and its absence would not be fitting. Hence, this verse has not been stated with 
reference to dnundamaya ; and Brahma is other than anandamaya. 


Opponent. You say that the verse under consideration refers to what is 
stated to be the tail; but in the four verses preceding it reference is made not 
to the tail, but to annarasamaya and the rest. Similarly, here also reference is 
made by the verse to anandamaya, and not to the tail or anything else. 


Illusionist. Then dnandamaya Himself is Brahma. The objection that I 
stated holds, as Brahma would be known to all. 


Opponent. True; but it is not known that dnanda is umlimited. Your 
Brahma—the tail—is known already; you must therefore say—not as unlimited 
adnanda. This answer applies to us too. 


7. Illusionist. Brahma is not a whole made up of head and the rest. Hence 
anandamaya is not Brahma. 


Opponent. Brahma is neither the tail, nor the support; He cannot therefore 
be said to be the tail. 


Illusionist. Brahma is said to be the tail and support, as He is the seat, 
on which the illusion created by avidya rests. 


Opponent. Brahma may be described as priya, moda and the rest to show 
that He is dnanda, and other than pain. Thus, as by the definition “unchanging, 
etc.” He is differentiated from things, that undergo changes, from things that do 
not shine, and from things that are subject to limitations, so He is differentiated 
from what is not bliss by the statement "He is anandamaya’. Hence, in the 
term dnandamaya, the termination maya (mayat) as in the word pranamaya has 


(1) Does not refer to the knowledge of anandamaya. Verses similar to this verse are 
found in the upanishad in regard to annarasamaya, pranamaya, manomaya and 
viinadnamaya ; and in all of them the terms anna, prana, manas and vijnanam are found. 
If dnandamaya were the principal thing, the word dnanda would be found in the verse; 
but it is not. 
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not separate meaning. The conclusion is that the natural condition of the jeeva, 
who now appears under the influence of avidya to be divided in endless ways 
as devas, men, etc., is described as anandamaya. It is every part of it bliss and 
only bliss. Anandamaya is therefore a jeeva. 


Final decision. Anandamaya is the highest Atmd. This expression is what 
is implied by the words na and asabdam (1) drawn down from the first sdtra in 
the preceding sub-section. What is the reason ? He is the seat of infinite bliss. 
Section 8 of the upanishad gives a description of bliss, taking as the unit the 
happiness of one who is young, healthy and strong and who commands every 
influence on earth, and showing that the happiness of various classes of beings 
and of various personages is one hundred times the happiness of the next lower 
class or personage. The bliss of Anandamaya is one hundred times the happiness 
of the last, ice., the four-faced being; and to show that this description is 
intended merely to indicate that this bliss exceeds the happiness of every one 
and that it has no limit, it is stated that speech and mind set out to find out 
its higher limit, and that they return baffled. Bliss of this kind can never be 
found in a jeeva ; for he enjoys a drop of limited happiness mixed with endless 
misery. The freed jeeva enjoys the same kind of infinite bliss no doubt; but it 
is bestowed on him by Brahma, after releasing him from his bondage. The bliss 
of Brahma, on the other hand, pertains to Him by nature; and there is nothing 
to show that it has had a commencement. It is not left to settle this point by 
argument only. There is express statement : 


There is a Being known as Anandamaya, who is other than this 
vijndnamaya, and who is within it (V-2). 


And vijnanamaya is a jeeva ; for the term means one having vijndnam or 
buddhi in abundance; and he who has it is a jeeva. 


2. Vijndnamaya is jeeva. In para 4 of the first view reference was made to 
buddhi as immediately preceding Anandamaya ; and this is the translation of 
viyjndnam, the opponent regarding the termination maya in vijndnamaya as 
having no meaning. But this is not legitimate. In the case of the word 
pranamaya, the termination has no meaning, and this has to be accepted; but 
here as one who has vijndnam is available, the termination should not be so 
dealt with. Vijndnam is a natural attribute of a jeeva, whatever be his condition. 


3. Here an objection is raised. The verse, which follows the texts regarding 
vijndnamaya, states “vijndnam does yajna (offering), and does (worldly) actions" 
(V-1). How is the use of the word vijnadnam without the termination explained ? 
ee 

(1) By the words na and asabda. The latter term means that in regard to the 
existence of which testimony (sabda) alone is not authority; as the jeeva shows himself, 
and as he is also known from inference, he may be denoted by the term asabda. 
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(N.B. : The meaning is that both the words are synonymous, and that therefore 
the termination has no meaning.) 


Reply : The term vijndnam in the verse refers to a jeeva ; for like his 
attribute, he is also self-revealed, and the term has this meaning. Next, 
vijndnam is his chief attribute; and he is defined only as possessing it; and it 
is usual to use a word connoting such an attribute to denote an individual as 
possessing the attribute. The word "go" connotes the characteristic attribute of 
cows; and by itself it denotes also an individual possessing this attribute. 
Lastly, the term denotes a knower (jnata), the termination being that known as 
lyut or lyu to the grammarian. In the former case on the authority of Panini’s 
Sutra, IIJ-3-13, the termination is assumed to denote the doer; and in the latter 
the root is included in the group of words referred to in Jbid., ITI-1-134. This 
being so, the term vijnanam is used in the following cases to denote a jJeeva : 


(i) In the verse quoted he is stated to do yajna (offering) and (worldly) 
actions; an unintelligent thing like buddhi or vijnadnam cannot do these things. 
The word "does" should not be understood in a secondary sense, following the 
precedent in regard to the body—the jeeva’s instrument—where it is stated "It 
eats beings" (II-2). In regard to prana and mind—also instruments of the jeeva— 
the preceding sections contain no such mention of the doing of action peculiar 
to a knower. And as both prana and the mind intervene between the body and 
vijnanam under consideration, the precedent is broken. It should not be forgetten 
that resource to a secondary meaning is itself a flaw, unless with the primary 
sense the meaning cannot be made out. 


(ii) In section 6 of the same upanishad jivas and material products are 
considered separately with reference to the attributes peculiar to each class; 
and it is stated "He (Anandamaya) became vwynadnam and what is other than 
vijnanam" (verse 38). 


(iii) In Brihad Aranyaka (v-7) many things are enumerated within which 
Brahma is present, and one of these is vijndnam. The reading of the 
mandhyandinas is exactly similar, except that the term datmd is used in the 
place of vijndnam ; and this shows on the place authority (sthanam) that 
vijnanam is dtma —i.e., a jeeva. The neuter gender of the word may conflict with 
its denoting a jeeva ; but he is regarded in the light merely of something that 
exists. Assuming that the term viyjndnam in the verse denotes buddhi merely, 
the term. vijndnamaya is certainly a jeeva. There is a precedent in the same 
context. In the verse, which follows the text regarding annarasamaya, though 
reference is made to anna (food), annarasamaya is not anna, but is a modification 
of anna. Hence, the conclusion that Anandamaya is other than a jeeva stands. 


4. Words in apposition. Interpretation of the illusionist. In para 2 of the 
first view it was stated that two words, which denoted Brahma and a jJeeva, 
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being in apposition, Brahma was jJeeva, and that the latter was competent to 
create the universe. This latter point is untenable. In the state of cosmic rest, 
the bound jeeva is without a body and instruments; and his attribute jnanam is 
in a state of extreme contraction. How can he create by mere will ? The freed 
Jeeva is equally powerless as will be shown in chapter IV, section 4. The former 
point is equally untenable. The term denoting Brahma connotes that He is 
without any imperfection; that He is the seat of numberless, immeasurably 
high, auspicious attributes; and that He is all-knowing, omnipotent, with an 
unfrustrated will; and the term denoting the jeeva connotes that he is the seat 
of endless sufferings of various kinds, and that every thought and every motion 
of his down to the opening and closing of the eye-lids depend upon his karma. 
How can the two sets of attributes co-exist in the same ? 


The opponent replies. Either set should be regarded as non-existing. This 
is the second set (1); Brahma under the influence of avidya imagines that He 
suffers; but this thought is a misconception. 


Reply. On this theory to be under the influence of avidya (2) and the 
misconception engendered thereby—these alone (3) constitute imperfections; and 
the seat of them cannot at the same time be also free from all imperfections. 


Opponent. These imperfections being unreal, there is no harm. 


Reply. Even the unreal imperfections are undesirable; and to remove them 
all upanishads do their work, as you say. 


Opponent. This theory is needed to explain the words in apposition. 


Reply. A theory, that is built up, should be unopposed to vedic texts and 
be capable of standing examination. 


Opponent. The first set of attributes does not exist. 


Reply. Then the veda would cease to be a guide, by pointing out that the 
condition of suffering is natural, and that the condition of unalloyed bliss is a 
myth. 

—_—  — ———— 

(1) This is the second set. Of the three alternatives stated here, the third alone 
is put forward by the opponent; but as the other two are possible, they are considered 
here. 


(2) Under the influence of avidya. A cloth, which is pure in itself, become dirty by 
contact with a polluting substance. A crystal, which in itself is pure, appears red by the 
side of a rose. Similarly, Brahma is free from imperfection and the seat of every good 
thing, and is yet connected with avidya. If both were natural and real, there would be 
conflict, but avidyd is unreal. This is the opponent's meaning. 


(3) These alone. It is not suffering alone that is undesirable; but its cause, avidya, 
and the thought that there is suffering also are undesirable. 
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Opponent. Both the sets are non-existent; Brahma alone exists without a 
difference. 


Reply. This is an exploded theory. See "Three tatvas". It is sufficient to 
note here that this explanation does not consider the commencement of chapter 
VI of the chdndogya, in which by the knowledge of one thing the knowledge of 
every thing is predicated. 


5. Opponent. The commencement has been duly considered. Nothing other 
than Brahma exists; hence by knowing Him, other things are known as not 
existing. 


Reply. If all things were unreal, there would be nothing to be known. The 
fact stated would not happen. If as the knowledge of one thing relates to a real 
thing, the knowledge of all things also relate in the very same way to real 
things, and if all these things are contained in that one thing, then it is 
possible to state that by knowing that thing all these things are known. By 
knowing real shell-silver, unreal silver, for which it is mistaken, is not known. 


Opponent. The meaning of the text is—The nir-visesha thing alone is real; 
the rest is unreal. 


Reply. Then the text should not be worded, as it is; for it means—by 
knowing one thing what is not known also is known. Your interpretation is 
open to the following objections : (i) You must say "all things are known as 
unreal; the words "as unreal" should then be brought in; and it will not be 
legitimate to do so, when the sentence can be understood without them. (ii) As 
we understand the sentence, all things being included in the one thing, the 
knowledge of them is of the same kind; and this is what naturally appears. In 
your interpretation as the real thing differs from the unreal universe, the two 
pieces of knowledge would be dissimilar. (iii) The term "know" needs a knower, 
a thing known, and knowing; as they do not exist, it must be taken to mean 
"to withdraw" thus—"by knowing one thing, all things withdraw". This will be 
resort to a secondary meaning. Further, the example given would not fit in with 
your view; for it states that by knowing a lump of earth, the cause, its products 
are known. 


Opponent. Even here what is intended is that the change from the lump 
of earth to the products is unreal. 


Reply. To show that what was stated was possible, a well-known fact 
should be stated; but the hearer did not know that the products were unreal, 
as the snake, for which the rope is mistaken, is unreal; hence in your view the 
example will not fit in. 


Opponent. That the products are unreal may have been known from 
inference or some other authority. 
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Reply. This can be known only from the text "That thou art,” which occurs 
much later in the upanishad. We are not aware of any other source, whether 
supported or unsupported by arguments. 


6. Thus, our statement that the commencement of the upanishad was not 
duly considered is borne out. Similarly you have not considered the verses that 
follow. They state the following : The universe was Sat; before the time of 
creation it was without name and form; in the creation Brahma referred to as 
Sat, did not need an operative cause other than Himself. At the time of creation 
He willed "I will myself become many in the form of endless moveable and 
immoveable things—a willing not found. elsewhere; He created as He willed 
endless things of many kinds in an order that was unique. He caused jeevas 
controlled by Himself to enter all unintelligent objects and made for Himself 
endless names and forms. He is the root from which everything else proceeded; 
He alone supports them, moves them to action and gives them existence; and 
they will be dissolved in Him alone in the end. These points can be known only 
from the veda. Other upanishads point out regarding Him attributes by thousands, 
such as freedom from karma ; freedom from every imperfection; omniscience; 
being the ruler of all; the possession of unchanging objects of desire and of an 
unfailing will; giving bliss to all, and being Himself infinite bliss. To say that 
the term "that," which refers to Brahma described in the upanishads as clothed 
in endless viseshas to be known from no other source, denotes only a nir-visesha 
thing merely is inappropriate and resembles the ravings of a mad man. The 
term "thou" too denotes a jeeva in samsdra (cycle of births and deaths); and to 
state that it denotes only a nirvisesha thing is to abandon its own meaning. To 
state that a nirvisesha shining thing is prevented by avidya from appearing is 
to’ assert its destruction. Thus by abandoning the primary meanings of both 
words—that and thou—you resort to secondary meanings. 


7. Mimadmsaka’s interpretation. The mimdmsaka now comes forward with 
his explanation. When two words in the same case are in apposition, as red 
rose, is their meaning considered at the same time, or is the meaning of one 
word first considered, and it is then connected with the meaning of the other 
word ? In the former case, as the two words in apposition should denote one 
thing only, the object possessing the red colour should be identical with the 
object belonging to the species rose. This would mean that as the objects are 
one, so red colour and the peculiar feature of the species rose (which we shall 
denote by the term jati for convenience), are also one, which is absurd. In the 
latter case, the object possessing the red colour should first be taken, and then 
connected with the object belonging to the species rose as qualifying it. This 
would mean that the red colour qualifies the jati rose, which is equally absurd. 
Hence the objects possessing the red colour and the jai rose are taken; the 
attributes are ignored; and the objects stripped of their attributes are treated 
as one. The absurdity pointed out will appear in a stronger light in the 


ss 
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sentence "This devadaita is he"—meaning a person seen at another place and on 
another occasion. Here the former place and time are not identical with the 
present place and time. But there is no resort to a secondary sense. This would 
happen if something outside the ordinary sense were taken; but what is done 
here is to ignore a portion of the ordinary sense, and retain the more important 
portion. A person does not cease to be the same person, if he loses a finger. 


8. The mimamsaka’s explanation is equally untenable. When a word is 
used by itself, jar (singular number) for instance, the word without the case- 
ending shows three elements—an attribute, an object, and the connection 
between them, while the case-ending indicates oneness—not oneness of all the 
three elements, but oneness of the object merely. That this is so is known from 
recognised usage (1) based on sense perception. Similarly, when two words in 
the same case are used together, the case-endings show oneness of the objects, 
but not oneness of their attributes also. Hence, when both the words are 
considered at the same time, all the attributes connect themselves with the 
single object. As the two words should be considered at the same time, it is 
unnecessary to notice the difficulty pointed out in the second alternative. In 
using two words in apposition the intention is to show that an object denoted 
by one word as possessing one attribute may be denoted by another word as 
possessing another attribute, or briefly to refer to one object as possessing both 
the attributes. The interpretation has the support of the grammarian. Thus, in 
the expression "devadatta is a black-coloured, young, red-eyed, not-weak-minded, 
not-poor and without faults", the first three epithets show the possession of 
three attributes in a positive form, and the other three words the possession of 
three others in a negative form. As words in apposition should be understood 


(1) known from recognised usage. We ask the opponent. In words in apposition you 
ignore the attributes ? What is the reason ? 


Opponent. Oneness indicated by the same case-endings is the reason. 


Reply. Words without the case-endings connect the attributes with the object; and 
the meaning of words without the case-endings is of greater importance than their 
meaning. See Introduction, paras 22 and 34, Hence, the case-endings should not be 
understood as overriding the connection of the object with its attributes. They only show 
that the object is one. 


Opponent. Usage shows that the case-endings indicate oneness. 
Reply. Usage also connects the attributes with the object. 


Opponent. Words denote only the object; its connection with attributes is seen by 
sense perception. In cases, in which this is. not available, words do not indicate the 
connection with attributes. 


Reply. Why should it not be the other way ? That is, words denote the connection 
of an object with its attributes, and oneness is seen by sense perception. Hence words 
denote an object as possessing attributes. 


SUB-SEC. 6] FINAL DECISION 95 


in this manner, their sense as settled by recognised usuage should be adhered 
to; and words are so understood in the world. When the order is given—"bring 
a red rose’—an object answering to this description is brought and no other. It 
may be thought that the person receiving the order sees the red colour in a 
rose and brings it. Here is another example to remove this doubt. When a 
person going to the Vindhya mountains is told "In the jungles of those 
mountains mad elephants abound, he will not ignore the epithet mad, and go 
unarmed." 


9. Where words in apposition connote two attributes, that cannot co-exist 
in the same object, even there one word (1) is taken in a secondary sense, eg., 
bahlika is a cow. The term cow is understood as meaning like a cow. In the 
expression "red rose" there is no conflict in the co-existence of the two attributes— 
the red colour and the jati rose; hence the same object is perceived as 
possessing both the attributes. Here the opponent interposes. Have I not urged 
that an object possessing one attribute must be different from an object 
possessing another attribute ? The words jar and cloth (ghata, pata) have the 
same case endings, and yet they cannot denote the same object. Words in 
apposition do not therefore denote objects clothed with attributes. They only 
point out an object by their attributes; and the object so indicated is treated as 
one. 


Reply. This may be as you say, if the connection with two attributes alone 
make oneness of the object impossible; but it is not so, What makes oneness of 
the object impossible is incompatibility in the co-existence of the two attributes 
in the same object. The incompatibility in the case of the jar and the piece of 
cloth is known from a source of knowledge other than the words themselves. In 
the expression "red rose" no such incompatibility is perceived. The attributes 
are as compatible, as in a person having a stick and an ear-ring; and as in an 
object possessing color, taste and smell. It is not merely this; by the difference 
in their connotations the words in apposition are intended to show that one 
object has both the attributes. When two words are used to denote the same 
object, each must refer to some attribute in it; otherwise the use of both the 


(1) Even there one word. Words should be taken in the sense that is settled by 
usage; this is the natural course. But if such sense be found to be unsuitable on proper 
authority, a secondary meaning should be resorted to. If this be not possible, another 
primary meaning should be assumed. The term "go" means a cow, and also light; here 
the primary meaning "cow" cannot be extended to light; hence another primary meaning 
is accepted. When recourse is had to a secondary meaning, it should be done for one 
word only; for, by this alone the incompatibility is removed. All words should not be so 
understood; for then the intention of the speaker cannot be found out. When a 
secondary meaning is adopted, the word does not denote an object stripped of the 
connotation. The attribute connoted by the word in the secondary meaning is connected 
with the object. 
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words would be purposeless. Hence both the attributes are intended, and should 
not be ignored. Here the opponent (Sankara) explains. The words merely point 
out objects without reference to their connection (1) with the attributes, which 
they connote, and therefore do serve a purpose. 


Reply. The purpose of pointing out the object will be served by one word 
only, and the other word will be superfluous. If the aspect of the object to be 
pointed out by each word be different, it will be an admission that the object 
is savisesha (with difference) (2). The opponent referred in support of his view 
to the statement "This devadatta is he." Here too there is no need to resort to 
secondary meanings; for there is no incompatibility (3). The person was in one 
place in the past, and he is near in the present time. Because there is no 
difference, a thing that was seen at two different times is recognised as one 
object only by those who maintain that objects have not a momentary existence 
only. If the opponent contends that there is difference ie., that the devadatta 
seen at a past moment is different from the devadatta seen at the present 
moment, he will maintain that every object exists only for a moment. 


10. Arund-adhikaranam. As words in apposition are to be interpreted as 
denoting one object clothed in more than one attribute, it is enjoined in the text 
(4). 


With a red, one-year old, reddish-brown eyed (cow) the soma creeper should 
be purchased. 


jl ee 

(1) Without reference to their connotations. When the moon is pointed out to a 
person by asking him first to look at the branch of a tree, and then to look in the same 
direction, the branch serves only the purpose of showing the moon. It is not intended 
to connect it with the moon. Similarly, the attribute connoted by a word serves merely 
to show the object; but it is not the intention to connect it with the object. 


(2) The object is savisesha. The opponent would ignore the attribute in order to 
support his own theory that Brahma is nirvisesha, but in the end he is driven to admit 
viseshas ; for if the two aspects are different from one another, they cannot be identical 
with the object, and they must differ from it. It then becomes savisesha. It is better 
therefore to admit that the attributes of an object are intended by the person, who 
places two words in apposition. 


(3) For there is no incompatibility. If devadatta were connected with both the 
places at the same time, there would be conflict; but he is not. This example was 
referred to by the opponent to justify the adoption of secondary meanings for both the 
words “he” and "this"; but as pointed out in the text there is no need for it. A word 
denotes an object as possessing a certain attribute; this is the principal element; and if 
it be ignored, the object cannot be denoted at all. This is the reply to the opponent’s 
contention that in ignoring the attribute there is no resort to a secondary meaning. 


(4) It is enjoined in the text. This implies that to strip words of their connotations, 
and take only objects as denoted by the words will be opposed to the rule deduced by 
the puirva mimamsa (III-1-6). See Introduction, para 21. 


SUB-SEC. 6] FINAL DECISION 97 


that the purchase should be made with the one-year old animal possessing 
the red colour, This is stated in a sitra of the piirva mimamsd. Here the first 
view (1) is thus stated. The word arunaya no doubt denotes an animal (2) 
possessing the red colour; for like the common form of a species (dkriti), 
qualities also naturally appear only as aspects of objects. Yet the red colour 
cannot be connected only with the ekahdyani (one-year old animal); for the 
sentence would then mean “purchase with the one-year old animal, and it 
should be of the red colour; but the same sentence cannot give two directions. 
Hence the sentence should be split up into two; the word arunaya will then 
show that every article without exception enjoined in the context should be of 
the red colour. That the word is in the feminine gender is no objection; for it 
is used merely as indicating all objects, whatever be the gender of the words 
that denote them. The final decision on the subject is as follows : The two 
words arunaya and ekahadyanya are placed in apposition. The first word shows 
an object possessing the red colour; and the second word an object, that is one- 
year old. Being in apposition they indicate that the object is one. The one-year 
old object and the red colour are connected with the one action—viz., purchase, 
as the first word by its very form connects itself with the second as its epithet 
(viseshana). In this there is no incompatibility. Hence the red colour should be 
connected only with the means of purchase—the one-year old animal. If the 
connection of the red colour with the purchase should be known from the 
sentence like the connection of the one-year old animal, then two directions 
would be given by the sentence; but it is not so. By the word arunayd itself (1) 
an object. possessing the red colour is denoted; as it is put in apposition with 
the other word, it is indicated that the object should be one-year old. This alone 
is indicated; but not the connection of the red colour with the age; for words in 
apposition indecate that the object as clothed in the attibutes is one. This is in 
accordance with the definition of words in apposition given by the grammarian. 
—— Eee Ee ea a es fee 

(1) Here the first view. As the sutra is explained differently by the mimdamsaka, 
the Sii Bhashya states what the correct first view and final decision should be. This is 
stated in para 10. 


(2) No doubt denotes an animal. This is based on the rule deduced in purva 
mimamsa (I-3-10). See Introduction, para 12. The rule refers only to akriti ; but qualities 
are exactly alike. Both @kriti and qualities appear only as aspects (prakara) of objects; 
and they have no independent existence. Hence what applies to dkriti applies to 
qualities also. 


(1) By the word arunaya itself. This shows what work is done by the two rules. 
The rule deduced in 1-3-10 shows that a word not only connotes an attribute, but that 
it also denotes an object possessing the attribute. The rule now being considered shows 
that the same case-ending in many words indicates that the object denoted by them as 
possessing the attributes connoted by them is one. 


I Lee 
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11. This being so (1), in sentences like "the red cloth is” the object being 
one, the sentence is one. The business of the sentence is to connect the cloth 
with the action "to be"; the connection of the object with the red colour is 
denoted by the word "red" itself; and that the object connected with the red 
colour is the cloth—this alone is known from the words being placed in 
apposition. Thus, the attributes may be one, two or many (2); each word, 
whether it is a compound or whether it is used by itself, denotes an object 
clothed with the attribute that it connotes. By the words being placed in 
apposition, it is shown that the objects clothed in all the attributes is one; and 
this object is then connected with the verb in the sentence. Here are some 
examples : 


(i) Devadatta black-coloured (3), young, red-eyed, with a stick and ear-ring 
stands; (ii) make a screen with a white cloth (4); Gii) bring a blue utpala 


(1) This being so. The mimamsaka’s view is that the word ekahayani satisfies the 
need of the sentence, and that the other word arunaya is not required. (See para, 12, 
infra.) This is unsound. In an example, which he considers (1-2-1), viz., "red cloth is", 
the words "cloth is" will make a complete sentence; but as the word "red" occurs in the 
sentence, it is assumed that one desires to know what kind of cloth it is; and this desire 
is satisfied by the word "red". Similarly, here also, as the word arunaya occurs in the 
sentence, we assume that a desire springs up as to the colour of the one-year old 
animal; and this the word satisfies. Hence it is required, 


(2) The attributes may be one, two or many. Here three doubts may arise.—(i) In 
sentences like the "red cloth is" there is only one epithet, and it may be taken to satisfy 
a desire as explained. But if there be many epithets, will the explanation apply ? (ii) 
Should they not form one compound word ? (iii) Here the words are in the first or 
nominative case. May the termination be of any other case ? To remove these doubts 
examples are given. 


(3) Devadatta, black-coloured. This is the author’s intention. The words "red cloth" 
denote an unintelligent object; the words "red, one-year old" denote an animal; this 
difference does not affect the meaning of words in apposition. Similarly, the termination 
indicating the case does not affect it. It may relate to any case. Similarly also, the 
epithets may indicate an inseparable attribute, as colour and age, or objects that may 
be separated like the stick and the ear-ring. This makes no difference. The second 
example shows that the words in apposition may have the ending of the third or 
instrumental case. The third example shows that they may be in the objective case; and 
the fourth example is an example of a componund word. The sixth is from the veda, 
and shows that the words may be in the fourth or dative case. 


(4) The second example raises a doubt. In "with a white cloth" (suklena vasasa) 
the termination of the words indicates the connection of the whiteness and cloth with 
the verb, and its force is exhausted when this work is done; it does not therefore 
indicate their connection with each other. We ask the opponent—In the sentence "Do 
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(flower); (iv) bring blue-utpala ; (v) bring the cow, white and good-eyed; (vi) take 
out paddy for offering an eight-kapala made purodasa to the devata agni with the 
epithet pathikrit. 


Similarly, in the vedic text under consideration. In the sentence "cook rice 
in a sthali with fuel" one action—to cook—as connected with many kdarakas is 
perceived at the same time. Similarly, each karaka, denoted by the group of 
words in apposition, at the very time that it is perceived, appears as clothed in 


yaga with a pasu' (four-footed animal) (pasund yajeta), the pasu and the singular number 
are connected with the verb. Why should we not hold that they are not connected with 
each other, as the termination showing the case has exhausted its force, when it showed 
the connection ? 


Opponent. The termination has two aspects—as indicating the case, it shows 
connection with the verb; as indicating the number, it connects the number with the 
pasu. The aspects being different, there is no objection. 


Reply. The termination of the words connects whiteness and cloth with the verb; 
while the placing of the words in apposition connects them with each other. 


Opponent. The termination, being in the same word, shows both the connections 
at the same time. The two aspects being of equal strength, neither aspect is incompatible 
with the other. In your case the connection with each other needs reference to another 
word, and as this takes time, it is nullified. 


Reply. Is it your view that quickness in perception by itself gives strength, while 
delay in perception by itself is the cause of weakness ? If so, sense perception alone 
would be authority; and the others—inference and testimony—would lose their force. 
This view would give victory to the charvaka. The veda alone would be authority; but 
not smritis. Of the authorities sruti, lingam and the rest, the first alone would be 
authority; but not the others. When words in the first case are placed in apposition, the 
singular number denoted by the termination in one word would be first perceived, and 
the effect of placing words in apposition would be nullified, as it needs reference to the 
similar case-ending of another word. Even in the case, which has your approval, the 
words connect the pasu, and the singular number with the verb; and after this their 
connection with each other takes place; but this would be impossible in your view. 


Opponent. It is only when there is conflict, what is quickly perceived nullifies 
what is perceived with some delay. 


Reply. In your case also there is no conflict. This is admitted by you in your final 
decision in the case. 


Opponent. Absence of conflict alone will not suffice; you should have the support 
of usage also. 


Reply. We also have the support of usage. 
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various attributes, and is connected at the same time with the verb in the 
sentence. In their doing so there is no incompatibility whatever. Here is an 
example. 


Let a capable cook, prepare milk-boiled rice in a vessel of proper dimensions 
with dry khddira fuel. 


word (1) connnoting an attribute, occurs in a sentence, in which an object is 
mentioned, it connotes merely the attribute, and that therefore the word 
urunaya only connotes the red colour. This conclusion is untenable; for both in 


this is due to the use of different case-endings; not because the word "white" 
Occurs in the same sentence with the word "cloth". In the same expression, if 
the word bhagah be added, it and the word "white" (suklah) having the same 
case-endings, the word will denote a part possessing the white colour. Next, the 
statement in the first view is also unsound, that because the purchase is 
connected with the one-year old animal, the red colour is unconnected with it. 
The word connoting the red colour-arunaya@—is in apposition with the other 


Reference has been made to the final decision in regard to the text pasunda yajeta. 
It is as follows : 


(1) He considers that when a word, etc. In the expression "black goes" 
(krishnogacchati) he admits that the work "black’”’ denotes a black object. In the « 
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word, the object denoted by which does not possess an attribute incompatible 
with the red colour. Hence the attribute connoted by it may be found in the 
animal, and the word may be connected with the verb in the sentence. In this 
there is no incompatibility. Lastly, as the red colour may for the reason stated 
be connected with the animal by the words themselves, the animal and the 
attribute may not inappropriately be the means of purchase. The final decision 
need not, as it does, connect both the words with the verb, and by this means 
connect them with each other. Hence the explanation of the sutra given in para 
10 is the right one. 


13. Application to the present case. The interpretation of words in apposition 
having been thus settled, it may be applied to the present case. In the text 
"That thou art” and similar texts, in which words are placed in apposition, the 
oneness intended should be explained without ignoring the attributes connoted 
by the two words. This will not be possible to one, who does not admit that 
there is a highest Atmd, who is an enemy to all imperfections, and the one seat 
of limitless good qualities, and who is other than the dimds that are or were 
under the influence of beginningless avidyad, and suffer or suffered (1) endless 
misery. Here the opponent asks—if I admit what you say, will not Brahma, by 
the words "that" and "thou" being in apposition, become the seat of all 
imperfections connoted by the word "thou". 


Reply. No; for the word "thou" also denotes only Brahma, the inner Ruler 
of a jeeva. This will be clear from the following explanation. Brahma, denoted 
by the word sat (2), free from the touch of every imperfection, possessing an 
unfailing will, the seat of groups of endless infinite good qualities, and the 
cause of all, willed "I will become many," and created the whole world, 
beginning with fire, water and earth. In this world, which consisted of various 
forms of devas, men and the like, He made the jeevas enter bodies suited to 
their karmas, as their adtmas, and He himself of His own choice only entered 
after them as their inner ruler. For the aggregates thus produced in the forms 
of devas and the like and ending with Himself, He made names and forms. That 
is, aggregates of this nature alone are objects and are denoted by words. The 
SS eee EEE 

(1) Or suffered. A person, that is seen to be other than the king, when he is 
punished by him, does not become identical with the king, when he is rewarded by him. 
Similarly, the jeeva, that was other than Brahma, when he was bound, does not become 
Brahma, when he is released and shares in his bliss. 


(2) Brahma may be other than the jeevas ; so is a bit of straw. How is He an 
object, which all will seek ? The two epithets—freedom from imperfections and the 
possession of good qualities—are therefore stated. 


es 


' For the first view and final decision of the mimamsaka see Introduction, para 21. 
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text "with this jeeva—dtmd," meaning "with this jeeva—myself’ indicates that 
the jeeva has Brahma for his Gtmd, i.e., ruler. This happens as Brahma has 
entered into the jeeva as his inner ruler. This is clear from the text. 


He created all. this, whatever exists, having created it, He entered into the 
very same; having entered into them, He became sat and tyad (dna., V1-2 and 
3). 

Here the term “all this" refers to the two classes—jeevas, who possess 
intelligence and material products, which are unintelligent. The text divides 
them into two groups by the words sat and tyad and by the words vijndnam and 
avynanam, and shows that Brahma entered jeevas also. Names and forms being 
made in this manner, all words denote the highest Atma united to material 
products and jeevas. Further, the text "All this has that (Saf) for its dtma 
(chando., VI-8-7), indicates by the term "all this" the world blended with jeevas, 
and affirms that He is their dima. Thus, Brahma being the atma of all Jeevas 
and material products, the whole world including the jeevas becomes His body. 
This is stated in other places. "He has entered into men, and rules them; and 
is the atma of all". See also antaryami brahmana (Brihad., V-7), and Subdla 
upanishad. 


14. Hence, even words denoting jeevas denote Brahma alone; for He is the 
atma of jeevas also, and they form His bodies. Words, denoting unintelligent 
bodies in the form of devas, men and the like, denote only the jeeva, to whom 
they pertain. The text "four persons by doing the yaéga known as panchadasaratra 
(done in fifteen days) attain devatvam’ means they become devas (1). As the 
body is the aspect (prakara) of one who owns it, and as words denoting aspects 
do not stop with denoting the aspects, but go on to denote the persons or 
objects, whose aspects they are, it is proper that words denoting bodies should 
aim at denoting those who own them. By the term aspect (prakdra) reference is 
made to the element "such" in objects, that are perceived as being such and 
such. This element needs the object, and the object needs the aspect in order 
that it may be known; it is but right therefore that the aspect should end in 
denoting the object. Words, which denote the aspects, should also end in 
denoting the objects. For this reason words like cow, horse and man, that 
connote the common feature of the species (akriti), (which feature is the aspect 
in which they appear), end in denoting the bodies that exhibit this aspect. The 
bodies too appear as the aspects of jeevas, from the fact that they serve as their 
bodies; and the jeevas too, who own the bodies, appear as the aspects of Brahma. 
The words, that denote the bodies, therefore end in denoting Brahma alone. 
Hence as all words denote Brahma alone, when they are put in apposition with 
words denoting Brahma, they are used only in their primary meanings. 


(1) They become devas. The text is quoted to show that the word deva denotes a 
jeeva in a deva body; and not merely that body; for then the word would be devam 
gacchanti. 
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15. The opponent comes forward with an objection. In the expression "The 
cow is broken-horned," and "the broken—horned is white" only words denoting 
akriti (common feature of the species) and quality are put in apposition with 
words denoting objects. If one object appears as the aspect (prakara) of another 
object, we see that the termination denoting possession is added; e.g., dandi 
(one having a stick); kundali (one having an ear-ring). 


Reply. What determines the placing of words in apposition is not invariably 
any one of these—dkriti, quality or object; for if it were one of these, words 
denoting others should not be put in apposition; but they are. If a thing has 
existence only as an aspect (prakara) of another thing, it cannot remain without 
the other thing, and cannot be perceived without it. Words denoting such a 
thing denote the other thing as appearing in the aspect, which they denote. 
They may therefore be properly put in apposition with words, that denote the 
same object, as clothed in other aspects. But where a thing has an existence by 
itself, and can stand independently, and is made to appear sometimes as the 
aspect of another object, there the termination showing possession is added. The 
objection therefore fails. 


16. As even the jeeva in the material vehicle is the body of Brahma, and 
is the aspect in which He appears, words "I" and "thou" and the like, though 
intended to denote jeevas, denote Brahma alone. This being so, the upanishad 
after stating "All this has that (Sad) for its dima" closes with the words "That 
thou art". It does not, however, follow that the attributes of the jeeva touch 
Brahma ; for the jeeva is connected with Brahma as His body. The properties of 
his body like childhood and youth do not touch the jeeva ; similarly here. The 
word "that" denotes Brahma, the world-cause, the possessor of an unfrustrated 
will, the seat of all good qualities, and the enemy of all imperfections. The word 
"thou" (1) shows the same Being as the dtmd of the jeeva and of his body. Thus 
both the words are used in their primary meanings. By understanding the 
words in this manner, we avoid conflict with the context, and with all the 
upanishads. We are saved from the need to attribute avidya to Brahma, free 
from imperfections and the seat of all good qualities. The very statement that 
Brahma and the jeeva are one, as thus understood, shows Him to be different 
from the jeeva, who is His aspect. The conclusion is that Brahma, Gnandamaya, 
is other than the jeeva, vijndnamaya. 


(1) That thou art. This means that Sat denoted by the word "that", and Brahma, 
the dima of svetaketu, denoted by the word "thou" are one. Here no affirmation is made; 
for this was made already in the preceding sentence "all" this, etc.," and the result is 
stated here by the words in apposition, the object being that the student should 
meditate on Brahma as possessing the attributes stated in the context and as being his 
aima. 
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17. Brahma is sdarira. In para 1 of the first view Anandamaya was stated 
to be a jeeva, as He is referred to as sdrira, i.e., one having a body. This view 
is unsound. The text "From that Atmd came forth ether, etc." (1-2), shows that 
the creation of annarasamaya—i.e., the jeeva’s body—came after the creation of 
ether and the other elements, and that the jeeva being therefore incapable of 
creation at the time, the creator of ether and the other elements must be 
another—i.e., Brahma ; and He is referred to as atmd. The term dtma being 
correlated to body, ether and the other elements down to annarasamaya inclusive 
are His bodies. Regarding pranamaya it is stated— 


Who is the atmd of the previous one, the very same is the dtmad (in the body) 
of this also (III-1). 


The previous one is annarasamaya, and its atma is Brahma, and He is 
therefore the dtmd of pranamaya, and that becomes His body. These remarks 
apply to manomaya and vijnadnamaya also; and they also are His bodies. 
Regarding Anandamaya it is stated— 


Who is the dima of the previous one, the very same is the dtmd (in the body) 
of this also (VI-2). Released by Maran’s Dog ,Toronto, Canada 


The previous one is vijndnamaya, and its atma is Anandamaya. He is 
therefore His own dtma@—i.e., no other is His atmd, and this is as it should he, 
as He is the seat of infinite bliss, and as no other is fit to be His a#ma and 
control Him. The conclusion is that Brahma has everything as His body, and 
that a being, who has the whole world as His body cannot be a jeeva. Because 
Brahma is sdrira, this work, which deals with Him, is stated by great men to 
be sa@riraka. 


Released by Maran’s Dog , Toronto, Canada 
14, frargearftaa wrgatd | y : ; 


If it be said "No; for the ending indicative of modification is used," the reply is— 
"No; for it indicates abundance." 


The opponent’s argument stated more fully is as follows : 


(i) The ending maya occurs in the following words : annarasamaya, 
pranamaya, manomaya, vijndnamaya and danandamaya. In the first word it 
admittedly means modification (1), annarasamaya i.e, the body being a 
modification of food and drink. As the beginning is more important, and 
governs all the rest, the ending should have the same meaning in the term 


(1) It admittedly means modifications. Panini, the grammarian, states in a sutra 
(IV-3-143) that the termination maya (mayat) may be added optionally in two meanings— 
modification, and part of one’s body. The next sitra directs that it should invariably be 
added after words, that have a long vowel at the beginning. The word dnanda is such 


a word. Released by Maran’s Dog , Toronto, Canada 
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adnandamaya also. (ii) The ending is largely used in the sense (1) both ordinarily 
and in the veda, and this sense is thought of first. (iii) Further, to understand 
the ending to mean abundance (2) will not serve the purpose. Much of bliss 
implies a little of misery, and the existence of misery even in a small degree 
will make its seat a jeeva. (iv) Lastly, a jeeva is certainly a modification of bliss. 
Though blissful in his real nature, he has only a modicum of bliss in the state 
of bondage. The siitra repeats the opponent’s objection, and replies. 


Reply, taking the four points in order : 


(i) In para 1 of the final decision under the first sitra (sutra 13) it was 
stated that Anandamaya’s bliss exceeds the happiness of various grades of 
beings and various personages, and that it has no higher limit. This being 
impossible in a jeeva, the seat of this bliss must be Brahma; this being so, as 
Brahma is not subject to modification, and as the termination maya indicates 
also abundance, it cannot be taken in the sense of modification (3). The 
opponent relies on what is known as the majority rule (vide note under sutra 6, 
page 147); but it has no place here, as the word dnandamaya has the capacity 
to single out its seat from all jeevas ; and capacity, known as lingam, is stronger 
than the context, on which that the rule is based. The rule is not applicable for 
another reason. In the word pranamaya, which immediately follows annarasamaya, 
the meaning modification is dropped as unsuitable. Here also the termination 
indicates abundance; of its five-fold activities the prana or breathing activity is 
mostly in evidence. 


(ii) Secondly, the termination maya is also largely used to denote abundance. 
Even if the other meaning were the common, it must be rejected, when it is 
unsuitable, as the well-known meaning of the term ganga (Ganges) is given up 
in this sentence, "Shepherd huts on the Ganges." 


(1) Largely used in this sense. Here are some examples—mrinmaya, hiranmaya, 
darumaya (modification of earth, of gold and of wood); parnamayi juhtiih (juhii a 
modification of parna wood); samimayah sruchah (sruks, modifications of sami wood); 
darbhamayi rasani (cord, a modification of darbha grass). The first three examples are 
from worldly usage, and the next three from the veda. 


(2) To mean abundance. It was suggested to the opponent, that the termination 
is used in the sense of abundance also; and reference was made to Panini’s stitra, V- 
4-21, and to the following examples—"annamayo yajnah (offermg in which food was 
abundantly given). 


(3) It cannot be taken in the sense of modification. The opponent’s view that the 
termination in @nandamaya is added under Panini’s siitra, V-3-144, is not sound; for it 
refers to words in worldly usage, as the term bhashayam occuring in the preceding sutra 
is drawn down to this sutra. As regards vedic words, the sutra is 150; and this 
contemplates words of two syllables only. The word dnanda has three syllables. 
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Gii) Thirdly, the argument that much of bliss implies a little of suffering 
is not sound. The expression "one has bliss in abundance’ does not imply the 
existence of any suffering at all. It only means that its degree is not low. The 
existence or otherwise of suffering has to be ascertained by other means. Here 
the absence of suffering is known from other Védic texts. A comparision is 
certainly intended; a high degree implies a low degree; and the question is—is 
reference made to the same attribute as found in the subject under consideration 
and in other individuals, or to an attribute, which is the reverse of that under 
consideration, as found in the same individual ? The opponent adopts the latter 
alternative; but as already stated, it is negatived by express denial of imperfection 
of every kind in Brahma. And in favour of the former alternative there is also 
express affirmation in the description of dnanda in anu 8 of the upanishad and 
it is the more natural of the two. When it is said "A.B. is stronger", comparision 
is made with the strength of other individuals, and not with another attribute 
of the same individual, such as intelligence. 


(iv) Lastly, the remark that the jeeva is a modification of bliss is untenable; 
he is not subject to a modification of substance, as a lump of earth is modified 
as a Jar; and the termination indicative of modification implies a change of this 
kind. He is naturally jndnam (a knower) and bliss; during the condition of 
bondage, the capacity to know and bliss are limited by his karma. This is 
all (1). 


15. THETA | 
And because Anandamaya is stated to be the cause of bliss in others. 
This statement is made in the following text : 
Who will attain worldly pleasure, who will attain the bliss of release, if this 
limitless (akasa) bliss oes not exist? He alone makes one blissful (VII-1). 
He who gives bliss must be different from him who receives it. Anandamaya 
Himself is referred to here as dnanda. 
16. Aeaaftiads + tad | 
And the same Being that is defined in the mantra is referred to as Anandamaya. 
The mantra is “Unchanging, shining, and without limitations is Brahma (I- 
1)". And He is other than a jeeva. For He is to be reached by the jiva by 
meditation, and what is reached must be other than he who reaches Him. 
Hence, Anandamaya is not a jeeva. It is hardly necessary to add that the mantra 
es 


(1) From this discussion the following rule may be deduced : When two primary 
meanings of a word are available, one well-known, and the other not so well-known, if 
the former is unsuitable, and the latter is suitable, the reason which supports the 
former should be rejected, and the reason which supports the latter should be followed. 
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merely explains (1) the brahmana “one who meditates on Brahma reaches the 
highest (2)". 


Here the argument already stated in para 4 of the first view is refuted: 


17. AdISATTT: | 


The other is not referred to in the mantra ; because of inappropriateness. 


The other is—other than the highest Atma—he who is called jeeva. even 
though he has become free. For to Brahma referred to in the mantra the 
epithet vipaschit (3) is applied, and this is unconditioned (4). It means one who 
possesses jnanam capable of seeing diverse things. This is referred to further 
on thus, "He wished, I will become many, and to that end I will evolve." This 
is therefore the perception preliminary to the evolution of the universe. Similar 
omniscience is inappropriate to a jeeva. It appertains to the freed dima no 
doubt; but it has had a beginning; for during the state of bondage it was 
absent, Unconditioned vipaschithvam cannot pertain to him. 


To one, who regards the freed atma as being mere intelligence without any 
attribute, the unfitness to see the many becomes still more evident. It has been 
already explained that there is no authority to show that a substance exists 
that is nir-visesha - i.e., devoid of difference. The opponent refers to the text 
from which speech returns with the mind without reaching’ (ana, anu-9) and 
observes that Brahma cannot be spoken about or thought of. Assume that this 
is the meaning; yet we cannot see from this that a thing is nir-visesha. It only 
shows that speech and mind are no authority in regard to Brahma. He would 
then become only a non-entity. The upanishad begins with the direction that 
Brahma should be meditated on, and states that He is vipaschit, i.é., all- 


(1) This is clear from the verse, which is between the brahmana and the mantra. 
It means "Referring to that, ie., Brahma, this verse has been stated, and the verse is 
the mantra. The same meaning of the brahmana is explained by the brahmanas and 
mantras that follow. 


(2) The word "and" in this and in the preceding sutra indicates that the reasons 
stated in them are in addition to that stated in the first sdtra. It is absent from the 
second siitra; because it is not independent; it merely confirms the reason adduced in 
the first sutra. 


(8) The epithet vipaschit—vipaschit = vi + pasyat + chit— This means one who sees 
various things. In the second member the letters yat have been dropped. This is 
included in a group of words, beginning with prishodara, which are similarly formed. 
(Panini, V1-3-109). 


(4) This is unconditioned. This means that it does not depend on any particular 
action, on the senses and the like. If it did, it would have been stated; as it does not 
exist, it has not been stated. 
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knowing; that He is the world-cause; that He is the one seat for jnanam and 
bliss; that He gives bliss to others; that by mere willing He created the whole 
world consisting of jeevas and material products; that He entered the created 
objects and has become their atmd ; that He causes fear and removes it; that 
He controls the wind, the sun and the rest; that He is the seat of infinite bliss; 
and many other things. If after all this, it be stated that there is no authority 
for Brahma, on the plea that speech and mind do not reach Him, it would be 
speaking like an insane person (1). The term "which" in the text refers to 
ananda ; for it is correlated to the term dnanda in the remainder of the text 
"One who knows the adnanda of Brahma’. It is connected with Brahma by the 
words dnanda of Brahma, and reference is made to one who knows it. If the 
meaning be that Brahma is beyond speech and mind, the sentence would make 
conflicting statements. Hence the correct meaning of the text is as follows : 
Speech began to explore the higher limit of the bliss of Brahma ; and as it has 
no limit, and for this reason alone, withdrew from the attempt along with the 
mind. It is added that one, who knows that the bliss of Brahma is limitless, 
does not fear anything (2). 


18. AeeqeAsy | 


Because His difference (from the other) is expressly stated. 


The texts, which beginning with the words "From that Atma came forth 
ether," go on to indicate who is referred to in the mantra, distinguish Him from 
Jeevas, as they distinguish Him from body, prana and mind, thus : 


There is a being known as Anandamaya, who is other than this vijndnamaya, 
and who is within it; He is the atma. 


Here attention is called to the jJeeva in the state of bondage, and 
Anandamaya is stated to be other than he, and to be his Gtmd. This statement 
would not be correct, if the same jJeeva, when freed, became Brahma. Hence the 
Anandamaya referred to in the mantra is other than the jeeva. 


—_—_—_—_——————— 


(1) Speaking like an insane person. If Brahma were beyond speech, nothing should 
be said about Him; but as the upanishad states many things about Him, He cannot be 
said to be beyond speech; to say that He is would be conflicting. As the upanishad refers 
to the knowledge of the bliss of Brahma, He cannot be said to be beyond thought; to 
say that He is would be conflicting. 


(2) In this and the preceding siitra the reason found at the commencement of the 
upanishad was stated. The next siitra states another reason found in the middle, which 
is clearer, and the sara next to it a reason found towards the close. Sutra 17 is 
subsidiary to sitra 16, as it confirms the reason assigned in that swira. Hence, the 
conjunction "and" is absent from it. 
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And because He brings about the evolution of the world by a mere wish, and has 
no need of matter. 


An @tma in bondage can create only, when he is embodied; he will 
therefore need matter in the form of a body and senses and motor organs. This 
is seen in the four-faced Brahma. But the Being under consideration brought 
about the evolution by a mere wish, even though He was without this matter. 


He desired, "I will become many, and to that end I will evolve." "He 
considered; considering, He created all this, whatever exists." 


A freed atma is also omnipotent; but his power does not extend to the 
evolution of the world. 


20. afar aT cart anfer 1 


And because it is taught that the jeeva attains bliss in Him. 


This means that the bliss consists in the enjoyment of Anandamaya. The 
text is— 


He is bliss; for on reaching this bliss one becomes blissful (VII-1). 


That, by the enjoyment of whom one becomes blissful, cannot be that one. 
Hence Anandamaya is other than a jeeva. This last siitra removes the doubt that 
may arise that the freed jeeva might create, without a body, as he has merely 
to will; and it is stated in vedic texts that he attains this power on reaching 
Brahma in the highest heaven. 


Anandamaya (1) being thus decided to be Brahma, the reference to dnanda 
in the texts 


"If this limitless @nanda did not exist" (VII-1); "Vijndnam adnandam Brahma 
(Brihad., V-9-28); is to G@nandamaya alone, as by the term vijndna reference is 
made to vijndnamaya. For the same reason the following statements are made: 


"One who knows the dnanda of Brahma’ (Gna., IX-1); and "He reaches the 


atma, who is dnandamaya’ (VIII-6). 
a 


(1) The objection may be raised that one becomes blissful on reaching dnanda 
(bliss); but not by reaching a@nandamaya. To refute this objection, the text states that 
the words are synonymous. The reasons for this statement are the same for vijndna and 
vijnanamaya. (See final decision, para 3.) As Brahma is extremely agreeable, He is 
ananda, and eyen though the word denotes the attribute bliss, it cannot stop there, but 
must denote also one who possesses it, i.e., Brahma. Where it is intended to refer to the 
attribute alone, the word dnanda and Brahma will not be in apposition; the word 
Brahma will have the termination of the possessive case, as in the expression quoted 
in the text. 
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In the Bhriguvalli, which follows, reference is made to the things enumerated 
in the Anandavalli, thus— 


‘He learnt that anna was Brahma.’ He learnt that prana was Brahma.’ 
He learnt that the mind was Brahma’ and "He learnt that vijnana was 
Brahma’. 


Hence in the expression He learnt that dnanda was Brahma, reference is 
made to adnandamaya alone’. For the same reason the conclusion in that place 
is thus stated— Reaching the dima who is dnandamaya’. 


SUB-SECTION 7 


In the preceding sub-section Anandamaya was shown to be other than a 
jeeva. In the upanishad, which dealt with it, the following text occurs : 


He who is within man, and he who is within the sun, He is one. (Gna., VIII 5.) 


The. former being Anandamaya, it follows that Anandamaya is he who is 
seen within the sun. In the Chdndogya reference is made to the purusha, who 
is seen within the sun, and He is described as having a body with eyes, hair 
and nails. The opponent attempts to show that this purusha is a jeeva, and 
thinks that if he succeeds, he can contend that Anandamaya also is a jeeva ; 
and the conclusion reached in that sub-section will then be nullified. Hence this 
sub-section is subsidiary to the other. 


It may be asked—Has it not been proved that the possession of a body 
does not make its owner a jeeva ? 


Reply. True; but the bodies therein referred to were not shown to be bodies 
with hands and feet. The relationship of Anandamaya to those bodies was that 
of controller and controlled, or of owner and owned. Here reference is made to 
a body with eyes, hair and nails; a body of this kind is well-known to be made 
by karma ; and the relationship in regard to it is that of a person to an 
instrument. Though annarasamaya is a body with hands and feet, yet prana, 
mind and jeeva are not of this description. Hence a doubt may properly arise. 


The text for consideration is (1) : 


"Now that golden Purusha, who is seen within the sun, with golden beard, 
with golden hair, and golden in every part of the body up to the tip of His nails. 
His eyes are like the lotus flower newly opened to the sun’s rays." And "Now, that 
Purusha who is seen within the eye". See Vedic Texts. 


(1) The text for consideration. The text begins with the word ya eshah ; and 
though they indicate anuvada (repetition), they should not be so treated; for what is 
stated here has not been stated anywhere else. 


a 
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Here the doubt is—Who is this Purusha—is he a jeeva, known by the 
words sun and the like (1), who has attained this greatness as the result of 
numberless good deeds, or is the the highest Atma. It arises from the mention 
of the possession of a body and further on of freedom from every imperfection. 


First view. The Purusha is a jeeva with accumulated merit. For mention is 
made of the possession of a body; and connection with a body is found only in 
a jeeva ; and its purpose is to enable him to experience the fruits of 
karma—pleasure and pain. Hence the attainment of release, in which connection 
with a body ceases, is described as being without a body— 


One who is in a body is caught by welcome and unwelcome things; from one 
in a body welcome and unwelcome fruits do not depart; and one who is without 
a body they do not touch (Chdndo., VIII-12-1). 


2. The possession of extraordinary knowledge and capacity is possible with 
exceedingly great merit. Hence the attributes mentioned in the upanishad may 
be found in the jeeva also—viz., control of worlds and of enjoyments; being the 
subject of meditation; and bestowal of fruits; and by the removal of sin, he may 
be the means of others’ attaining release. Examples of such persons are seen 
among men; then there are siddhas, gandharvas, devas, Indra and others in order 
of merit (See Vedic Texts—ana., section 8). Though the four-faced Brahma’s life 
is limited, there may be a succession of Brahmas, each exercising authority and 
creating the universe in a world-age. Hence, there is no highest Atma other 
than a jeeva. This being so, the texts, that describe Brahma as being neither 
gross nor subtle, should be taken to refer to the jeeva’s nature; and the texts 
relating to release should be understood as teaching its nature, and the means 
to its attainment. 


Final decision. It is thus stated in the sutra : 


21, AeTeATeTT | 


The Purusha who is seen within (the sun and in the eye) is other than a 
jeeva ; He is the highest Atma ; because His attributes are stated. 


The words ‘other than a jeeva’ have been added to convey the meaning of 
the word anya inserted from the succeeding suira. The sentence He is the 
highest Atma’ is what the first sentence implies. One attribute is mentioned 
thus : "He has risen from all evil." Now what is meant by the term "evil" ? 
When one thing out of many connected things is mentioned and denied, the 
existence of the other things may be inferred. Good karma and evil karma are 


(2) The sun and the like. The intention in using the word @di in the original is 
that for the reasons stated in this sub-section every text, which refers to a body and 
senses, and in regard to which the doubt may arise whether they indicate a Jeeva, refers 
only to Brahma. 


112 SRI BHASHYAM (CHAP. I, SEC. 1 


spoken of together; and when evil karma is denied of the Purusha in the sun 
and in the eye, the existence of good karma follows; and it may be thought that 
one, that has good karma to his credit, is a jeeva. But this is a point to be 
settled by texts; which include good deeds also in the term evil (papa). 


Him night and day do not touch; no old age; no death; no grief: no good 
deeds; no evil deeds. All evil depart from Him. (Chando., VIII-4-1.) 

That this is so, wherever the highest Atma is mentioned, is well-known. 
Next, the expression "risen from all evil" cannot be understood in its primary 
sense. Being omnipresent, to think of His rising from a place connected with 
evil is absurd. It must therefore be understood to mean “untouched by all evil" 
as stated in the text quoted. This means that though He does actions, which in 
others may be regarded as good or evil, their fruits do not touch Him. As no 
mention is made of any means by which He reached this condition, and as 
there is no authority that His attributes were ever obscured, it may be 
concluded that this attribute pertains to His nature, and that it has never 
suffered change. Now, the fact that the highest Atma has no evil distinguishes 
Him from jeevas, who are bound; and His being untouched by them singles Him 
out from the freed jeevas also. This attribute cannot therefore be found in Jeevas 
and pertains only to Him. 


2. Along with this attribute—complete exemption from all evil—other : 

attributes are mentioned in the upanishad—{a) He is the inner ruler of all; for 
it is stated that rik and saman are His songs. As these praise agni, vayu and 
other devatas, He is the inner ruler of all these devatas, and similarly of all 
others also. Next (b) He controls the worlds above the sun, and the worlds 
below earth—in other words He rules all the worlds. (c) He controls the 
enjoyments of the devas and the enjoyments of men. (d) whoever meditates on 
Him, as having risen from all evil, himself becomes free. These attributes are 
enumerated in the upanishad along with exemption from evil; and as that has 
been shown to pertain to His nature, these also pertain to His nature @): 


3. The statement that the Purusha in the sun is exempt from all evil 
brings up the Being described in the anandavalli, Chandogya (Chapter VIII) and 
Subala upanishads as having the same attribute. Hence all other this attributes 
of Brahma mentioned in them along with attribute pertain to the Purusha under 
consideration. These, being His natural attributes, can never be found in a 
Jeeva. 

4. The argument urged in para 1 of the first view is not sound— viz., that 
connection with a body implies bondage to karma. The former point does not 


(1) From this the following rule may be deduced. When it is possible to regard 

things as arising from the same source, of which one is well-known, and the others not 

{so well-known, the mention of the well-known thing as springing from that source 
indicates that the others also have had the same origin. 
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prove the latter (1); for it is found in those who are not subject to bondage, and 
who possess the attribute of carrying out their will unfrustrated; for they 
assume bodies of their own will. The opponent observes—The possession of a 
body is first stated in the upanishad, and this makes out its owner a jeeva ; 
while exemption from all evil, which is referred to as the mark of Brahma, 
comes further on. The statement at the beginning prevails. Reply. Here the 
statement at the beginning is capable of another explanation, and has therefore 
become weak. 


5. The opponent asks—Why does the Purusha in the sun assume a body 
even of his own motion ? It is an aggregate of the elements, which are the 
products of matter, and exhibits the three qualities—satva, rajas and tamas ; and 
in itself it is an undesirable object. 


Reply. The body of the Purusha in the sun is not one of this kind. It is 
made of a shining substance (2) other than ordinary matter, with satva alone as 
its quality; it is eternal, and shines in the place known as the highest heaven; 
and the dwellers in that world ever see it. For the benefit of those that 
meditate on Him, He out of His infinite mercy takes up a portion of this body 
and puts it into the form in which they wish to see Him. It is a form of this 
kind that is seen in the sun. Here is the authority for these statements : 


(i) "He is not born; yet He is born in many forms” (Purusha suktha); (ii) "I 
know this, viz., meditating here on that great Purusha, who shines like the sun, 
and who is far removed from tamas”’ (Ibid.); Gii) "All moments came forth from the 
Purusha with the brilliance of lightning.” (Narayanam, 1-8). 


The following explanation is needed. The first clause in the first text 
denies connection with a body made for the experiencing of the fruits of karma. 
The second sentence states that bodies made of the shining substance are 
assumed for the protection of the universe. In the second text the term tamas 
means matter in the subtlest condition. The text clearly shows the possession 
of a body, other than a body made of tamas; if this were not the meaning, and 
Sulit dee is eee he EEE 


(1) The former point does not prove. The meaning is that in a matter, that can 
be known only from the veda, an argument based on co-existence observed in the world 
will not prove the point. The possession of a body is capable of another explanation, 
viz., that a body is taken up of one’s own choice. 


(2) Brahma is an unique being. As He has groups of good qualities, that are 
numberless, that belong to Him by nature, and to the excellence of which there is no 
limit, He has a body that belongs to Him by nature. It is to His liking and suitable to 
Him; it is ever the same and cannot be regarded as being like other bodies; it is a 
wonderful one, and is ever free from imperfections. Its brilliance, its beauty, its smell 
and its softness are par excellence. It is ever young, i.e., it never becomes old. It is the 
seat of these and endless groups of similar qualities. 
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the intention was merely to state that Brahma was other than tamas, the 
expression would be—tamasah parah ; whereas the expression used is tamasah 
parastat ; and the termination asfat would be purposeless. The third text 
confirms this interpretation. 


6. The following smriti texts state the same thing : Bhagavad-gita — 
Remaining unborn, incapable of change, and ruler of all beings, and being in 
My own prakriti (1), I come down of My own will (IV-6); To protect the good, to 
destroy the wicked, and establish dharma, I appear from age to age (/bid., 8). 


Vishnupurana. That, in which all these saktis firmly abide, that figure of 
Hari is other than the body formed of the world; it is made of a different 
substance and is of large size. (VI-7-70.) 


That figure, the seat of all saktis, He makes for his own amusement into 
bodies bearing the names of deva, man and beast, and acting like them. This 
is done for helping the worlds; it is not brought about by karma. (Ibid., 71 and 
72.) 


Mahabharata. The body of the highest Atma is not an aggregate of the 
elements (Udyoga parva). 


7. The following texts confirm the conclusion stated, and show that the 
highest Atmd is free from bondage to karma, free from connection with a body 
made of matter with the three gunas and free from connection with undesirable 
qualities pertaining to it : 


Taittiriya dnandavalli. Unchanging, shining and without limitations is 
Brahma (I—1); 


Brihad aranyaka. Jnadnam and bliss is Brahma (V-9-28); 
Atmopanishad. He is without gunas (i.e., satva, rajas and tamas); 


Chandogya. He is free from karma, old age, death, grief, hunger and thirst; 
He has unchanging objects of desire and an unfailing will (VIII-1-5); 


Svetasvatara. (V1) He is without attachment (19); He has no body, no 
senses; no one is seen to be his equal or superior; His capacity is heard to be 
superior, to be of many kinds, and to pertain to His nature; so also His power 
to know, to support and to create and destroy (8); Him the greatest ruler among 
rulers, and the highest devata, among devatas (7); He, the world-cause, is the 
lord of the lords of the senses (jeevas); and no maker or lord of Him exists (9). 


Taittiritya, nadradyanam. The all-knower made all forms and names, and 
remains being denoted by the names. 


22. NAAT: | 


The Purusha in the sun’s orb is other than a jeeva ; because his difference from 
the jeeva energising the orb is expressly stated. 
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2 Et eS ee ees 
This statement is made in the Brihad aranyaka text: 


Who stands in the sun, who is within the sun, whom the sun does not 
know, whose body the sun is, and who rules the sun from within, this inner 
ruler is your immortal atmd. (V-7-13.) 

The upanishad separates the inner ruler similarly from all others. There 
are similar verses relating to all devas, and dtmas. The former distinguishes 
Him not only from the devata—sun, but also from all other devatds, and the 
latter from the dtmds, divorced from their bodies. Hence, even in the condition 
of release, the jeevas are controlled by Brahma. 

By these three sub-sections, which form one group, this point has been 
settled, viz., that the cause, which brings about the evolution of this universe, 
is other than matter and other than jeevas, whether they are bound or have 
been freed. The upanishads, that were examined, use general terms, as Sat, 
Brahma and Atma ; and with reference to the indications, which they contain, 
the decision was arrived at. It will be open to an opponent to contend that 
there are other upanishads, which refer to the world-cause in terms which 
unmistakably denote particular individuals, and that express mention, known 
as sruti, should prevail over arguments based on indications, known as lingam. 
The next four sub-sections (1), which form another group, proceed to examine 
these upanishads, and to confirm the conclusion already reached. 


SUB-SECTION 8 


The text for consideration is : 

What is it that this world should attain ? Akasa replied he; all these beings 
come forth from dkdsa alone; they dissappear in akasa ; for akasa alone is greater 
than all these; @kdasa, is the highest goal. (chando; 1-9-1) 

First view. Akasa is the element ether. In a matter to be known (2) only 
from testimony, whatever is denoted by a word by well-recognised usage, that 


(1) In the first verse the term prakriti means what belongs to one alone; and 
denotes here the figure which appears in the highest heaven, as opposed to the figures 
of bound jeevas. The term "will" is the rendering of the term maya in the original. The 
term is stated to be synonymous with jndnam by vedic lexicographers. The "good" are 
those who meditate on Him; to protect them alone is the purpose of avatdra ; the 
destruction of the wicked is incidental; for it may be brought about by mere willing. The 
term sakti in the third verse means what is an inseparable element of a thing, and 
denotes here matter, jeevas and time. They appear in the body of the highest Atma in 
the forms of ornaments and weapons. 


(2) In the first sub-section the first view is based on a term, which is known to 
denote a particular element; and the final decision relies on the unsuitability of the 
attributes mentioned to that element. In the second the absence of similar unsuitability 
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alone should be adopted. The element ether is denoted by the term akasa; and 
it is the cause from which all objects—moveable and immoveable—come forth. 


2. Here an objection is raised—Has it not been shown that Brahma is 
other than unintelligent matter and other than Jeevas on the ground among 
others that they cannot create by mere will ? 


Reply. Yes; but the conclusion is not sound. Brahma was defined as the 
world-cause; this led to the question from whom the universe came forth; and 
the text under consideration furnishes a reply. It is then decided that the world- 
cause is akasa, and that the general terms Sat and Brahma used in other 
creation-texts refer to this particular object—on the rule stated in note (1) on 
page 51. 


3. Second objection. Is not atma also mentioned in another creation-text ? 


Reply. True; but the term is not confined to the unintelligent objects only. 
Example : "The jar is mridatmaka, ie, has mrit—earth—for its dtma or 
substance." As the term has more than one meaning, and it is uncertain which 
should be adopted, they should all be rejected, and the meaning by its 
etymology should be taken. The term dtma@ will then mean what pervades 
something, and will apply to akasa, which pervades all space. 


4. Third objection. Does not akasa appear to be a product from the text, 
"From that Atma came forth ether?" (ana., I-1-2.) 


Reply. Ether and the other elements exist in two conditions, one subtle, 
known as tanmdtra, and the other gross, known as element. The subtle condition 
of ether is the cause, and the gross condition is the product. The text therefore 
means that ether in the gross condition came forth of itself from its subtle 
condition. The conclusion therefore is that the element ether is the world-cause. 
Hence Brahma being no other than akasa, the following statements are made in 
the upanishads ; 


‘If this akdsa, bliss—did not exist" (ana., vii-1); "Akasa is indeed the maker ’ 
of names and forms" (Chdando., VIII-14). 


is urged; the final decision points out its existence. In the third the first view refers to 
the absence of any difficulty of the same kind, and points to an indication in its 
support; and this is over-ruled by drawing attention to the commencement of the 
context. In the last sub-section the first view relies on this argument, and it is set 
aside by showing that the upanishad as a whole supports the final view. 


(1) In a matter to be known. In the expression "The sun is yupa’’ (the post to 
which the goat to be offered in a yaga is tied) the yiipa being actually seen, it is not 
identified with the sun; and the word “sun”. (aditya) is taken to mean “shining like the 
sun”. In a matter, that cannot be known in this manner, the established meaning of 
words should not be similarly abandoned. (mimd., I-4-15.) 
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Final decision. This is stated in the sitra : 
23. ARRRTEHSRTT | 


Akasa is Brahma, other than the well-known element ether; He is the highest 
Atma ; because certain marks appear in the text, which belong only to Him. 


Of these the first mark is being the world-cause. The expression "All these 
beings” in the text denotes the whole of the universe made up of matter and 
jeevas blended together. The term "being" (bhiita) does not refer to the elements, 
unless the word great or five is placed before it, thus- great beings of five 
beings, or unless one of them is mentioned, thus—earth and other bhitas. When 
it stands by itself, its meaning is what has been stated. The word "alone" in the 
text shows that Akasa is not merely the material cause, but is also the 
operative cause. Now, ether being a product of unintelligent .matter, cannot be 
the world-cause; for it cannot be the cause of the intelligent element in the 
universe. The next mark is being the highest goal—the goal of jeevas ; but ether 
in the form of material products obstructs the attainment of every desirable 
object, and is held up as a thing to be rejected. The last mark is being greater 
than everything; and this means excelling every one by being the seat of all 
auspicious qualities as a part of one’s nature and in the highest degree. Such 
a mark cannot be found in the element ether. The term @kdsa therefore refers 
to the highest Atma. 


2. The argument in para 2 of the first view is untenable. The text under 
consideration has the expression havd, which indicates that what is stated is 
well-known; and a statement of this kind, being a mere repetition of what is 
found elsewhere, has no independent authority. It should not therefore conflict 
with other texts, which by themselves are authority for what they state. Two 
such texts were examined in sub-sections 5 and 6; and the world-cause was 
determined to be the highest Atmd. The text under consideration refers to Him, 
and affirms certain attributes to prove that He is ananta—imperishable, which 
was the question to be established, as will be seen from the context. 


3. The first view relied on the meaning of the term akdasa established by 
usage; but when it is found to be unsuitable, it must be rejected, and the 
etymological meaning should be adopted. The term @kasa means what shows all 
objects to others, and is suitable to the highest Atma. He also shines to 
Himself, and causes others to shine similarly for His own benefit. 


4. It is true that the term akasa mentions a particular object, unlike Sat 
and Brahma, which only describe objects in general terms; but the text under 
consideration labours under the defect pointed out in para 2, which is confirmed 
by the unsuitability of the term in the present case. The other texts on the 
other hand are capable, by the sentences which follow them, of indicating a 
Being as omnipresent and as possessing an unfrustrated will—which are points 
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not previously known; and these texts are many and speak with one mind. To 
plead that they should be set aside in preference to a single text, which has the 
defect pointed out, is not acceptable. 


- 5, It may be objected that sruti, express mention, should not be superseded 
by lingam—i.e., mere indications, and that the mimdamsa does not contain a 
precedent on the point. Here are some precedents : (i) In connection with taking 
a portion of a prepared substance for offering it is stated, 


He takes with the hand; He takes with sruvam ; He takes with a knife. 


Here three instruments are mentioned without. specifying the substance to 
which each instrument should apply; but each can apply to one kind of 
substance only—the hand for solids as rice, or cakes; the sruvam for liquids like 
ghee; the knife for the flesh of animals. Hence by the capacity of the 
instruments—which is lingam—the signification of the word avadyati (takes)— 
which is sruti—is narrowed, though it is repeated thrice. (ii) “Cook krishnala." 
Here the term denotes grains made of gold to resemble grains of rice; it is 
obviously impossible to cook them in the ordinary sense. The meaning of the 
word "cook"—which is sruti—is narrowed to mean "heat", by the capacity of the 
grains to be merely heated. Precedents are available also in ordinary writings— 
Thus (iii) "Fire learns". The reference is to a student as pure as fire. Here the 
primary meaning of the sruti agni (fire) is superseded by the capacity indicated 
by the word "learns" (bhdva, p. 218); (iv) "Shepherd huts on the Ganges." Here, 
the primary meaning of the sruti-Ganga (Ganges) is superseded by the capacity 
of the word "huts’. Hence, sruti prevails over lingam, only when the primary 
sense of the sruti is not found to be unsuitable. See also the precedent stated 
in Introduction, para 20. 


6. The last point to be noticed in the first view is that the term dtmd has 
several meanings, and that therefore its etymological meaning should be adopted. 
It is true that the term is occasionally used with reference to objects possessing 
no intelligence; but what is well-recognised is its correlation to a body; and in 
the texts "Before creation this was only Atmd ; there was only one," and "From 
that Atma ether came forth," it denotes an intelligent Being. The term "go" has 
many meanings; but by established usage it calls up the animal cow, as soon 
as the word is mentioned; and its use in other occasional meanings should be 
determined by the context. Similarly here. The meaning which first suggests 
itself is confirmed by the sentences which follow. 


7. The conclusion is that the term akasa denotes the highest Atma. 
SUB-SECTION 9 
24. Ad Vl GMT: | 


For the very same reason Prana is the highest Atmd. 
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The text for consideration is : 


Prana, said he. All these beings are dissolved in Prana ; they come forth 
from Prana. (Chando., 1-11-5.) 


Here the term prana, like the term akdsa, denotes something other than 
the well-known prana—i.e., the highest Atma ; for the entry of all beings into, 
and their going forth from, a certain being is mentioned; and this is His mark. 
As the expression havd occurs here also, the same conclusion follows. Why is a 
new sub-section necessary ? Reply. As all beings are seen to depend upon prana 
for continued existence and for their movements, a doubt arises whether it may 
not be the world-cause. This is removed by drawing attention to the fact that 
dependence upon prana is not seen in stones, timber, and the like, or in the 
jeevas considered apart from their bodies. As in the previous sub-section the 
etymological meaning of the word prana is taken—viz., what makes beings 
exist; and this is applicable to the highest Atma only. 


SUB-SECTION 10 


In the following sub-sections it will be shown that the terms jyotis, indra 
and the like denote Brahma alone, though by established usage they denote 
other things; and this will be done, because the texts state some very superior 
quality, that co-exists with the capacity to evolve the world. 


The text for consideration in this sub-section is 


Now, that fire (jyotis) which shines beyond this heaven, above this universe, 
in worlds without a superior world. He is the fire within man (Chando., 1-13-77.) 


See Vedic Texts. Here the doubt is whether this indescribably brilliant fire 
is one of the well-known shining objects, as the sun, or whether it is the 
highest Atma. 


First view. The fire here is surely one of the well-known shining objects. 
For, though the text refers to a well-known fact, as is evident from the use of 
the pronoun "that" (yad in. the original), there is no indication here, as in the 
texts relating to akasa and prdana, that reference is made to the highest Atma. 
He is not therefore recognised here. On the other hand, the fire is stated to be 
the fire within the stomach. Both are of the same kind, being products of the 
element fire, and they are therefore.said to be one. Also, the term "shines" 
refers to the light which belongs to an object possessing colour. The term “fire” 
therefore denotes a well-known shining object; and as this indescribable brilliance 
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(1) is found in the same object along with the capacity to evolve the universe, 
this shining object is the world-cause. 


Final decision. This is stated in the siitra - 
25. Siftareonrarare | 


The fire (appearing in heaven) is the highest Atma, because (all beings) are 
described as His foot. 


The fire referred to as connected with heaven, and as indescribably 
brilliant, is the highest Atmd, and no other. It is true that in the text itself 
under consideration there is no mark which belongs exclusively to Him. Yet in 
a previous sentence in the same context reference is made to Him as connected 
with heaven; and the fire similarly connected here is recognised as that Being. 
The pronoun "that" (yad in the original) shows that the sentence repeats what 
has been stated previously. In examining what this previous statement is, we 
come to the verse, which speaks of a Being connected with heaven, whose one 
foot are all beings. From this connection with heaven, we recognise that the fire 
under consideration is that Being. And as all beings are one of His feet, we see 
that he is Brahma. This verse is quoted from the Purusha sikta, which beyond 
all doubt refers to the highest Atma, known as Narayana. The brilliant fire is 
therefore the highest Atmd. (bhava, page 221.) 


2. The opponent contends— The term jyotis (fire) is a sruti; the connection 
with heaven in this text, which recalls the preceding text to one’s mind, is a 
lingam; the two texts occur in the same portion of the upanishad, which is a 
prakarana ; but both lingam and prakarana are weaker than sruti. Hence, the 
word “fire” does indicate a well-known shining object. 


Reply. The pronoun that indicates that the text repeats a fact stated 
previously; and by its connection with it, the term "fire" (jyotis) has become 
weak. The occurrence of the term yad in the beginning of the sentence (and it 
is also a sruti), and the connection with heaven, which is a lingam, both prevail. 


3. The opponent contends again— Of the two srutis—yad and jyotis—the 
former should be taken as referring not to what has been previously stated, but 
to the well-known fire brought up before one’s mind by the term jyotis ; by this 
means the primary meaning of that term will not be interfered with. 


rr 


(1) This indescribable brilliance. In the Mundaka upanishad it is said "The sun 
does not shine there (i.e., by the side of the Akshara); the moon and the stars; not yet 
the lightning; how can this fire shine ? When He shines, everything shines after him. 
With His light all these shine” (chap. 2, section 2, verse 11). In the same place it is 
stated that the world comes from the Akshara. Thus the object that has this brilliance 
is said to be the world-cause. 


SUB-SEC. 10] SUBJECT 1a 


Reply. It is the peculiar feature of pronouns (1) to refer to what has gone 
before, even at the expense of the primary sense of a word, with which it is 
placed in apposition. Hence, the term jyotis should be understood in accordance 
with this feature of yad. 


4. In the preceding paragraphs it was assumed that the term jyotis applied 
exclusively to the shining objects well-known in the world; but it is not so. For 
the term means what lights up other things; and the highest Atmd possesses 
this attribute in the highest ‘degree—"Naradyana is the highest fire." 
(Taittnarayanam, anu., 11.) 


5. It only remains to explain why this fire is said to be the fire in the 
stomach. The object is that the latter should be meditated on as being 
controlled by this fire beyond heaven, in order that certain fruits may be 
attained. That Brahma is the atmad of the fire in the stomach is stated in 
Bhagavad-gita, chap. 15, verse 14. 


6. The text under consideration does contain an indication that reference 
is made to the highest Atma@—viz., the shining of the fire in "in worlds without 
a superior world"; for this expression applies to the highest heaven beyond the 
world of matter; and the fire which dwells therein cannot be any other. As this 
does not appeal to the opponent, who thinks of a mark similar to what was 
found in the texts relating to akasa and prana, the author answers him on his 
own ground. (adhi., 73.) 


26. Sakata TIAA TaTsaaly | 


If it be contended— "This is not so, because the preceding text mentions a metre.” 
The reply is "No; because meditation as gayatri is taught. Similar teachings are 
observed". 


Here an objection is raised. The preceding section of the upanishad begins 
with this statement—" Gayatri is all these"; and after mentioning the metre in 
illustration of this, a verse from the Purusha sikta is quoted. 


All beings from one of His feet; His remaining three feet, which are 
immortal, are in heaven. 


This verse also should refer to the metre, and does not apply to the 
highest Atmd as presumed. This objection is stated in the first part of the siitra. 


(1) See the text discussede in Introduction, para 15 (v). It has been decided that 
the pronoun ff (sa in the original) refers to milk, previously mentioned, and that both 
milk and amikshu are the same substance. The dropping in of the curd was merely to 
make it hard and give it a particular taste. As amikshad is not a new substance, it 
determines the dropping in of curd, but vajinam does not. It is merely a bye-product. 
(mima., TV-1-9.) 
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The second part contains a reply. By the word gayatri reference is not made to 
mere metre; for as will be shown in the next sutra, it cannot have the four feet 
described in the text. What is taught is that in Brahma similarity to the metre 
should be meditated on. The similarity consists in each having four feet. The 
verse of the Purusha sikta describes Him as having four feet, and gayatri metre 
of four feet is occasionally found. The word gayatri therefore stands here for 
Brahma. The last part of the siitra refers to a precedent for denoting a thing by 
a word, which ordinarily denotes a metre on the ground of similarity. In the 
samvarga vidya it is stated "Those five forming one group, and these five 
forming another group—make up ten," and it is then added "This is virat". And 
virat is the name of a metre. (chdndo., IV-3-8.) 


27. yeifearesareard ay 


And it must be so; because only then will the statement be appropriate that all 
beings and the other things are feet. 


"All beings" are the jeevas in the embodied condition; and the other things 
are earth, which serves them as the place of enjoyment, their bodies, which are 
instruments of enjoyment, and the hearts, wherein they abide. After mentioning 
these the upanishad adds "This is the four-footed being.” This statement will be 
appropriate, only if the term gayatri denotes Brahma. 


28. TEMA | 


If it be contended again "No; because the statements (of connection with heaven) 
are different"; the reply is "No; In both the statements there is no conflict". 


The first part of the sutra states an objection. In one of the two texts 
referred to under the first sutra the statement is "In heaven"; and in the other 
it is "Beyond heaven". The statements being thus different, one cannot recall 
the being stated in the former text, when he considers the latter. The conclusion 
based on this recognition therefore fails. The second part of the sdtra replies : 
Both the statements convey the same meaning. The expression "In heaven" is 
a general statgement, the preposition "in" meaning either inside or outside and 
below or above. The preposition in "Beyond heaven" means only above. While 
the latter text repeats the former text, it limits the meaning of the preposition; 
and both the expressions therefore mean above heaven. There is therefore no 
difficulty in recognition. Compare the statements—"The hawk is on the top of 
the tree; the hawk is beyond the top of the tree." 


The conclusion is that the fire beyond heaven with surpassing brilliance is 
the highest Atma ; and from the Purusha sukta, from which a verse is quoted 
here, it is clear that reference is made to His shining body. 


I meditate on this great Purusha, who shines like the sun, and who is far 
removed from tamas (matter). 
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ce 
This view refutes certain minor objections that have been urged : 


G) The reference to brilliance implies the existence of a material object 
possessing colour; but Brahma has no colour; (ii) The expression "beyond 
heaven” implies limitation in place, and cannot apply to one who is omnipresent; 
and (ii) The expression "In worlds" implies that He needs many worlds as 
support; but He needs no support. 


SUB-SECTION 11 


In this sub-section it is determined that the being, who is denoted by the 
words indra and prdna, is the highest Atmd, on the ground that He is stated 
to be the object of meditation as the means to immortality; and this feature is 
found only in Him, who is the world-cause. 


The text for consideration occurs in the Kaushitaki brahmana, and is as 
follows : Being requested by one Pratardana to teach him what was most 
beneficial to man, /ndra said. 


I, a knower-dtma, am prana; meditate on me thus described as life, as 
immortality. (verse 14.) 


See Vedic Texts. The doubt is—who is this, denoted by the words “indra, 
and prana’ and described as the object of meditation most beneficial to man ? 
Is he a particular jeeva or the highest Atmd ? (1). 


First view. The text refers to a jeeva only; for the term indra denotes a 
particular jeeva by well-established usage; and the term prdna also, being in 
apposition with it, refers to the same individual. And he enjoined a meditation 
on himself as the most beneficial to man; and what is most beneficial to man 
is the means to immortality. Meditation on the world-cause being such means, 
Indra, well-known as a jeeva, is alone the world-cause. 


Final decision. This is stated in the sitra : 
——— ee rrr eee EEE Ee SS eee 


(1) The alternatives are only two—a particular jeeva, and the highest Atma, and 
not four as thought by some—viz., prana, jeeva, the devata Indra and the highest Atma. 
In the expression "I am prana," the term "I" and prana being in apposition, prdana is a 
property of the "I"; and as it occupies a subordinate place, it cannot be one of the 
alternatives. The author of the sitras does mention prana in the sutra for consideration; 
but his intention is to indicate that the final decision will be based on the mention of 
the term pranain the closing text, which mentions certain marks of the highest Atma. 
The marks of a jiva are certainly mentioned; but as they are found from the context 
to refer to an individual jiva, he is made one of the alternatives on the general and 
particular rule. See note (1) on page 51. Even Indra as a devatad is not a subject for 
consideration; for the question was considered and settled in sub-section 7. He comes in 
indirectly as the seat of the jeeva’s marks mentioned in the context. 
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29, WPSTISHTATT | 


Prana is the highest Atma ; for only thus will the closing verse of the upanishad 
be connected with what is mentioned in the text. 


What is denoted by the terms indra and prana is not merely a jeeva ; but 
some other Being—i.e., the highest Atma. For, towards the close the following 
verse occurs : 


This Prana is all-knowing; He is bliss, untouched by old age or death. 


This refers to the prana mentionéd at the commencement, and states 
certain attributes, which are found only in the highest. Atma. Hence this text 
will be connected with the prana mentioned at the beginning, only if the term 
denotes the highest Atma. 


30. 7 RIM TINT US | 


If it be contended "No; because the speaker enjoined (meditation) on himself” the 
reply is “there is here an abundance of connection with the dtma'. 


The first part of the sdtra raises an objection : The speaker is Indra ; and 
he enumerates his previous deeds—the slaying of the three-headed Tvashtd ; the 
handing over to dogs of men, who had renounced the world, but who were not 
reciting the veda, the slaying of certain asuras in spite of his undertaking many 
times not to do so. It is clear therefore that the speaker was a jeeva, and he 
enjoined a meditation on himself. Knowing that the commencement of the 
upanishad refers to a jeeva, one should understand the ending so as to agree 
with it; but not the other way; for it is an admitted rule of interpretation that 
when there is a conflict between the beginning and the ending, the former 
should prevail. (ntro., para 24.) 


The second part of the sutra gives a:reply. Immediately preceding the verse 
quoted—viz : 

This Prana is all-knowing; He is bliss, untouched by old age or death, 

There is another verse which states 


As on the spokes of a wheel the felly rests, and the spokes on the nave, so 
the organs (bhiltas) rest on the jeevas, and the jeevas on Prana. 


The term bhiitas refers to all material objects; they are supported by 
Jeevas, who are again supported by Prana under consideration; and this Prana is 
described as all-knowing, etc. This support of all material objects and of all 
jeevas is possible only by a Being other than a jeeva, viz., the highest Azmd. 


| The second part of the sutra may be constructed in another way, which 
brings out the meaning more clearly. Many are the attributes, which can be 
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connected only with Brahma, that are enumerated in this context. First, 
Pratardana requested Indra to choose for him a boon that was most beneficial to 
man; and he enjoined meditation on himself, saying that he was prana. Now to 
be the object of meditation leading to release is the peculiar feature of the 
highest Atma. This occurs at the very commencement. Towards the close, it is 
said of Prana. 


It is He alone that makes one do a good deed, whom He wishes to lead 
up from these worlds. It is He alone that makes one do an evil deed, whom He 
wishes to lead downwards. 


To be the prompter of all actions is an attribute of the highest Armd. 
Reference has already been made to His being the support of all; and to his 
being all-knowing, full of bliss and untouched by old age or death. Lastly, 


He is the protector of all the worlds; He is the lord of all the worlds; He 
is the controller of all. 


These attributes are found only in the highest Atma. Hence owing to the 
abundance of His attributes, that are found here, Prana is the highest Atmd. 


The opponent relied on the greater validity of the commencement of a 
context. We give him the following reply. The commencement and end are parts 
of sentences; and when they conflict with each other, the commencement 
prevails. But it cannot have this strength, when the conflict is between it and 
the whole. Here many sentences, when carefully examined, are found to form a 
connected whole; and the commencement, which is only a part, becomes weak. 
In the sentence "On the Ganges shepherd habitations are situated,” the 
expressions “shepherd habitations” and “are situated" convey a certain impression, 
which is not nullified by the expression "on the Ganges, which occurs at the 
commencement”. On the other hand, it gives up its primary meaning, and 
adopts a suitable secondary meaning. 


BME CESIGUCHICIE CEE Ml 


The injunction was given from a knowledge of himself from the veda ; like 
Vamadeva and others. 


The opponent has been silenced; but two doubts remain to be cleared up. 
The first is—why did Jndra refer to himself as the object of meditation ? The 
term indra no doubt from its etymology means one who is the highest ruler; but 
to understand it in this sense will not do here, as it will not fit in with the 
killing of Tvashta and the rest. The particle tu in the original indicates this 
doubt. 


Reply. Indra spoke from a knowledge of himself as gathered from the veda. | 
The veda teaches that all jeevas are the bodies of Brahma ; and that every word | 
including "I and you," though ordinarily understood as referring to a jeeva, ends | 
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in denoting Him. When he said with this knowledge "meditate on me," he 
meant “meditate on the highest Atma as ruling me from within". The second 
part of the sdtra points to a precedent for this mode of expression. The seer 
Vamadeva, knowing these facts, said: 


I was manu, and the sun, I am now the seer Kakshivan. 


By the term "I" he meant Brahma within himself. (Sub-section 6, final 
decision, paras 13 to 15, pages 186 to 190.) Compare also with what Prahlada 
said : 


As Ananta (Brahma) is everywhere, I am He alone; all things proceed from 
me; I am all things; all things are in me, the eternal. 


The second doubt is stated in the next sutra and then replied to : 


32. dreams arated | 
If it be said “No; because of the mention of the marks of a jeeva and of 


prana.” The reply is—No; the intention is to enjoin meditation of three kinds; 
they are taught in other places; they are suitable here. 


The existence of the jeeva’s marks has already been stated; and the marks 
of prana are : 


How long prdadna is within this body, so long is life. Prana takes hold of the 
body directed by the knower, and raises it. 


Reply. There was an object in referring to Brahma by these words; 
meditation is of three kinds : (i) meditation on Brahma in His own nature; (ii) 
meditation on Him as the inner ruler of jeevas ; and (iii) meditation on Him 
appearing as material objects. Examples of the three kinds are found in other 
places. In the dnandavalli, which formed the subject of sub-section 6, meditation 
of the first kind is taught in these words, "Unchanging, shining and without 
limitations is Brahma’; "Brahma is bliss"; and the other two kinds in the words 
“Entering into it, He became sat and tyad'. Here also the three kinds are 
suitable. By the words "Full of bliss, untouched by old age or death" meditation 
in His own nature is taught; by the words "I am prdna' meditation on Him 
appearing as prdna ; and by the words “Meditate on me," meditation on Him as 
the inner ruler of Jndra. 


The ruler deduced here are not confined to the particular portion of the 
upanishad considered, but are of universal application. They are : 


(i) Wherever an attribute found only in Brahma is applied to a jeeva, or to 
a material product, Brahma is to be meditated on appearing as that jeeva or as 
that product; Gi) Wherever words ordinarily denoting a jeeva or a material 
product are placed in apposition with a word admittedly denoting Brahma, then 
also the meditation should be as stated above. 
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The first section has now been completed. In answering the opponent’s 
objections, and establishing the highest Atmd as the world-cause, sub-sections 5 
to 11 have brought out the following facts about Brahma. He evolves as the 
universe by mere willing; He is bliss beyond thought; He has a form, which is 
pure, not made by karma, and which is eternal. His nature is ever to shine and 
make others shine; It is by Him that everything has a continued existence, 
whether it has prana or is without it. He is a surpassingly brilliant fire, and 
He controls prana, Indra and everything else from within. (adhi. verse 78.) 


Wad ATH Fees aq: | 


128 SRI BHASHYAM 


Wat 


Wed WAR Fear aA: 
CHAPTER I 
SECTION 2 

INTRODUCTION 


THE second section is now taken up. In doing so, what has been achieved 
so far may be briefly reviewed (1). The contention that the evolution of the 
universe is unconnected with Brahma as its cause was refuted. In sub-sections, - 
5,8, 9 and 10 it was sought to prove that the world-cause was matter in the 


(1) In the first section the following points were dealt with: (i) one, who had 
learnt the veda, and who by reading the purva mimdmsa knew the true nature of 
karmas, will perceive that karmas not performed as the worship of Brahma will yield 
only petty and short-lived fruits. By learning the upanishads he would have seen, 
though superficially, that Brahma is limitless and enduring bliss; and he will desire to 
attain release by mediation, which is the means thereto. He will decide that words can 
convey their meanings even in matters, that are settled; and that the upanishads are 
therefore authority in regard to Brahma. He will then begin an enquiry into Brahma. 
This was stated in order to remove the bar to the commencement of the work; Gi) The 
definition ‘From whom these beings are Born’, etc., will enable us to know Brahma, who 
is the only cause of the evolution, sustenance and dissolution of all the worlds and the 
only means to limitless bliss. By the term ‘worlds’ we should understand that which 
consists of endless, diverse objects, moveable and immoyeable, and which consists of 
those that enjoy, and of objects, means and places of enjoyment; (iii) Brahma, the only 
world-cause cannot be known by any means other than the veda, and that therefore He 
should be known only from it; (iv) This becomes desirable, as Brahma is the highest 
goal of man by His very nature; and though there be no injunctions to do or not to do, 
the texts of the upanishads may be accepted as meaning what they state; (v) Brahma 
to be known from the upanishads as being the only cause of all the worlds, is other 
than pradhana, that is known from inference, and, He is an intelligent Being, as 
reference is made to His willing; (vi) He is also other than the jeeva as He possesses 
the following attributes - limitless bliss pertaining to Him by nature; omniscience; being 
the cause of fear to all jeevas and the means to its removal; unfailing will; being the 
inner ruler of all jeevas and material products and the like; (vii) He has a superior body 
not made of matter, not brought about by karma, and belonging to Himself; (viii) The 
world-cause, referred to as a well-known fact by words denoting particular material 
products as akdasa and prana is that unique Being other than everything else; (ix) The 
fire that is recognized as connected with heaven is He alone, as its brilliance is 
unlimited and is found only in the highest Being. The highest purusha alone, the means 
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subtle condition, or was one of its modifications-ether, air (for prana is only a 
product of air) or fire. In sub-sections 6 and II Jeevas in general, and an 
individual in particular in the form of Indra were an individual in particular in 
the form of /ndra were put forward. All these attempts have failed. In the 
remaining sections of this chapter it will be shown that nothing else is 
connected with the evolution of the universe; and this will establish Brahma as 
the only cause.In the first section the opponent objected altogether to the 
enquiry into Brahma; in the next three sections he assumes a new role, and 
merely contends that this or that text of the upanishad does not refer to 
Brahma. If he should succeed, he would plead that all other texts should be 
construed so as to agree with his conclusion. In the first section the marks on 
which he relied were indistinct, that is, they did not exist, and flowed from his 
own imagination. In the second section the marks will be-found to exist; but 
they are general; and the opponent will endeavovr to limit them to something 
other than Brahma. 


SUB - SECTION I 
In this sub-section the following text is for consideration. 


All this indeed is Brahma ; for it has come forth from Him; it will be 
dissolved in Him; it lives by Him. With a serene mind meditate (on Brahma). 
Now, this purusha is full of meditations. What he meditates on in this world, 
that he becomes, when he departs from hence. Let a person do meditation 
(chando., I-14-1). Manomaya, prana, sarira, bharitpa. (Ibid., verse 2.) 

This text is considered in two ways. In the first the fifth sentence only is 
taken up; viz., ‘Let a person do meditation’. Two meditations are enjoined-one 
meditation in the second sentence for the purpose of attaining serenity of mind, 
and another in the fifth sentence for attaining release. The third sentence will 
then show that there is no impropriety in one’s undertaking many mediation; 
while the fourth sentence will indicate that the second meditation aims at a 
fruit of its own, and that it does not serve the first meditation; for, unless a 
fruit is mentioned or is implied, an operation will be regarded as serving 
another operation, in regard to which a fruit is stated. Here the object of 
meditation is not stated in the sentence conveying the injunction; it is therefore 
supplied from the sentence which follows, and which describes one connected 


rr 


to the attainment of immortality which pertains to the world-cause is denoted by the 
terms Indra and the like. Reference to Him by these terms was made from a knowledge 
of vedic teaching. 

Thus, Brahma, known also as Purushottama and Narayana, is to be known from 
the upanishads. He cannot be known from any source other than the veda and stands 
apart from everything else, as being the seat of excellent qualities like omniscience and 
the possession an unfailing will, 
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with mind and prana. The doubt is whether this person so connected is a jeeva; 
or the highest Atma. 


First View. He is jeeva; for mind and pradna are the jeevas instruments; 


while their connection with the highest Atma is denied in the text-‘He is 
indeed without prana and without mind.” (munda., II-1-2) 


The following objections are raised: 


(i) The term Brahma in the first sentence of the text may be added here 
as the object of meditation. 


Reply. The term serves another purpose; for the-first sentence shows how 
serenity, of mind, which is needed as a condition of meditation, may be 
attained; and it points out for this purpose that everything is Brahma. 


(ii) But an object of meditation being needed, though the term is found 
in another sentence, it may nevertheless be added. 


Reply. By supplying the terms manomaya and the rest found in the same 
sentence, the need is satisfied. 


(N.B.-By the expression the same sentence is meant a sentence connected 
with it so as to form a whole. The first sentence is not so connected, as three 
sentences intervene.) 


(iii) | But the sentence which contains these terms is arthavdda, i.e. its 
object is merely to praise; and the terms, are in the first case, while what is 
needed is words in the second or objective case. 


Reply. When an injunction-text has a need, it may be supplied from 
arthavada. (mimdmsa., TV-3-8) And the case ending may be changed, and by this 
means both the needs will be satisfied. 


Hence, it may be decided that one connected with mind and Prana is a 
jeeva; and then the term Brahma, which occurs towards the close of the context 
in the sentence “He is Brahma,’’ should denote a jeeva, speaking of him in 
respectful terms. 


Final decision. This is stated in the sdtra : 


1. ada aftercare | 


Because what is well-known in all (the upanishas) is stated here. 


The person connected with mind and prdna is the highest Atma; for in all 
the upanishads the connection of the terms mind and prana with Him alone is 
well known. Here is the authority: 


(i) Manomaya, the leader of Prana and body. (munda., 1-2-8), (ii) This either 
within the heart; in it is this Purusha, manomaya; He is immortal, and has a 
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shining body. (taitti-sikshavalli, V1-1); (iii) With love and perseverance He may 
be perceived with the mind; those who meditate on Him become immortal 
(naradyanam, I-10); Gv) He is not perceived with the eye; nor with speech; but witha 
pure mind (munda, III-1-8); (v) He is the prana of prana! i.e., He is the support of 
pranas;, (vi) Next, Prana alone directed by the knower takes hold of this body and 
raises it (kaushitaki, 1-26); (vii) All these beings are dissolved in prana ; they come 
forth from prana (chando 1-11-5). 


The first term in the first text means ‘one who can be perceived with (a 
pure) mind only’. The third sentence in the second text is added to show that 
reference is made to the highest Atma. These two texts merely mention 
connection with mind in general; the third text shows the nature of the 
connection. The fourth text shows the condition of the mind needed for percep- 
tion. The last three texts show connection with prana. The sixth text refers to 
Brahma as the inner ruler of prana. The term prana in the last text was 
previously explained from its etymology as denoting Brahma; it may denote Him 
also as the ruler of prana on the rule of interpretation to be explained in sub 
section 6 of this section. 


N.B.-It may be noted here that both the jeeva and Brahma are connected 
with mind and prana, the former using them as his instruments and the latter 
as being perceived by one and as supporting and controlling the other. Hence 
from mere connection in general no inference can be drawn in favour of the 
jeeva. 


2. Taking this view the following statements, which occur in the context; 
“This Atma is present within my heart”; and “He is Brahma may be explained 
without resort to a secondary meaning. The text quoted in favour of the fist 
view denies of Brahma the following, that His knowing depends on the mind; 
and that His existence depends upon prana. 


Second Explanation. The foregoing is one mode of understanding the next; 
but it is open to the following objections: First, the whole of the sitra stated the 
reason; and there was no word to indicate the subject under consideration, and 
it was supplied. Secondly, the word Brahma occurs at the beginning and end of 
the context. The first view took it to denote Brahma at the beginning, and a 
Jeeva at the end. But, as it is natural to presume that it denotes the same being 
in both places, the sub-section would be unnecessary. Thirdly, serenity of mind 
being attained by learning the meaning of the veda and dwelling on it con- 
stantly. It is uncessary to enjoin a meditation for this purpose. Lastly, the term 
Santa in the original had to be understood as meaning desiring serenity of mind, 
while its natural meaning is having a serene mind. The text under conside- 
ration will therefore be explained differently. 
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Only one meditation is enjoined, and that in the second sentence; and the 
injunction is repeated (1) in the fifth sentence in order to enjoin certain 
particulars to be included in the meditation. The particulars are ‘He can be 
perceived with a pure mind’ and the rest stated in verse 2. Hence, the meaning 
is “Meditate on Brahma@ the Atma of all, as possessing these particulars. The 
doubt is whether the term Brahma denotes a jeeva or the highest Atma. 


First view. It denotes a jeeva; for the term Brahma is put in opposition 
with the term ‘all’; and it will be appropriate only in the view that reference 
is made to a jeeva. The term ‘all’ denotes all the jeevas in the universe, 
beginning with the four-faced Brahma and ending with the minutest germ; and 
they have attained their present conditions as the result of karma, of which the 
root is beginningless avidya (2). In the case of the highest Awnd, on the other 
hand, this cannot be the case. For being all knowing, He knows that these 
conditions are very undesirable; being omnipotent, He is capable of avoiding 
them; His knowledge and power have never been limited; for He has no karma. 
Hence He cannot be all this. 


2. The question is asked - Why is the term Brahma used if the jeeva be . 
intended? 


Reply. The term is occasionally applied to the jeeva also; for like the term : 
Atma it is common to both the jJeeva and Brahma. Hence, it is that the highest 
Atma is referred to with the epithet highest as in the expressions ‘The highest 
Atm@, the highest Brahma. 


3. A further question is put. The term Awmd has the same connotation and 
is thereof common to both. Is this so in regard to the term Brahma. 


Reply. The jeeva also is great in regard to his attribute jndnam; and this 
emerges, when his karma goes. Here is the authority. “He becomes unlimited”, 
(svetd.,V-9). 


4. Still another question. Being the cause of the evolution and dissolution 
of the universe is adduced as a reason; and what is previously well-known is 
so stated here; and its Brahma, that is well-known as the cause; not the jeeva. 


Reply. Evolution and dissolution take place, as the jeevas have to be 
rewarded or punished according to their deserts. In their own nature they are : 


(1) The injunction is repeated. The text ‘Do the agnihotra homa’ gives the 
injunction, but does not state the material for offering. This is stated in another text 
‘make the homa with curd’. This merely indicates the material and the words ‘make the 
hom@ is a repetition of the first text. Similarly here. 

(2) Of which the root is beginningless avidya. The meaning intended to be 
conveyed is that avidya and karma follow one another like the seed and tree; and that 
this succession has had no beginning. 


EE 
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without limitation in regard to their attribute jndnam, and are Brahma; but 
owing to karma they appear in various forms-devas, men, beasts or vegetables. 


Final decison. This is stated in the sutra: 


Ik He who is identified with all this i.e., the universe- is the highest 
Atma; because a well known fact is adduced (as the reason). 


Here the first word sarvatra in the original, meaning ‘in’ all this’ refers not 
to the upanishads as in the first explanation, but to the universe. The term 
asabdam, na itara (not the other), or anya (another) is brought down from the 
first section, and its meaning is stated. The reason assigned is that Brahma is 
the cause of the evolution, sustenance and dissolution of the universe, and it is 
only what is previously known, that is stated to be the cause. If the texts be 
examined it will be seen that the cause is the highest Atmd, not the jeeva. The 
taittiriya bhriguvalli begins with the sentence. 


“From whom these beings are born, by whom (a supporter from within) 
they live, when born, and returning to whom, they enter, becoming one, know 
Him; He is Brahma, and ends with these words “He learned that Ananda was 
Brahma; for all these beings are bron from Ananda alone”. 


They recall the all-knowing, dnandamaya described in the dnandavalli 
(vide sub section 6). Here is another text. 


He, the world-cause, is the Lord of the jeevas; none is His maker; no one 
is His lord (Veta., VI-9) 


The original has the word karanddhipa, which means the lord of 
instruments-i.e, prana, mind, the five senses and the five motor organs and 
such an one is clearly a jeeva. The lord of the jeevas is the world cause. This 
may be seen in other places also. Hence the Brahma is the highest Atmd. 


2. How is the identification of Brahma with ‘all this’ to be explained? 


Reply.As fally described in paras 13 to 15 of the final decision under siitra 
13 of chapter I section, 1, (pages 186 to 190), Brahma is the Atma of ‘all this’ 
as the jeeva is the Atmd of his body. Hence the objections urged in para 1 of 
the first view fail. Nor can the explanation offered in the same para be accepted. 
The jeeva in each body is different from the jeeva in another; how can they be 
identical with one another? In regard to the freed jeevas too, their identity with 
the universe, and being the cause of the evolution of the world are impossible, 
as will be shown in chapter IV, section 4, Lastly, the jeevas karma merely 
accounts for the diversity observed in the world; but it cannot be either the 
material or operative cause. In the term tad-ja-la-an; which occurs in the 
original, and which means ‘what has come forth from, what is dissolved in and 
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what lives by it’, the term it (fad) refers to the term ‘Brahma, and not to 
karma. Hence, the last explanation also fails. 


This second explanation alone meets with the approval of great men. The 
author of the vritti observes Brahma, the Atma of all, stated in the text ‘All this 
indeed is Brahma is the all-controller. 


2. Rakai | 


And because the attributes mentioned in the next verse will be appropri- 
ate only in the highest Atmd. 


See verse 2 in Vedic Texts, and the notes thereunder. 


The first attribute-being capable of perception with a pure mind only- 
shows that He is free from all imperfections; for only a pure being (1) can be 
perceived with a pure mind. Impure beings only can be perceived with impure 
minds. The purity of the mind should be attained by meditation on the highest 
Atmd helped by the seven angas, beginning with discrimination in regard to 
food (the capacity to separate pure food from what is impure). The next term 
prana; sarira should not be limited to one prana it indicates one who supports 
and controls the prana of all. Similarly all the other epithets will be found 
applicable to Him only. See explanation of the other terms in Vedic Texts. 


3. AAT A ANAT: 
The seat of the attributes cannot be an embodied being; because they are 
not appropriate in him. 


The jeeva is like a glow worm; and he is fit to experience untold suffering 
from the possession of a body made by past karma, Whether he is bound (2) or 
has become free, not a grain of these attributes will ever be found in him. 


The first siitra assigned a reason found in the text under consideration; 
the second siitra assigned another reason found in the second verse; and this 
was put into a negative form in the third sdira. A third reason, which occurs 
in the last verse, is brought forward in the next siitra. 


4. BHAGAT | 


(1) A freed jeeva may also be perceived by a pure mind; but he will be perceived 
as controlled by, and as existing only ‘for, Brahma. If he be perceived otherwise, the 
mind will not be pure. 


(2) Whether he is bound. The bound jeeva is mentioned in illustration. As the 
jeeva, that is bound as ‘punishment, cannot be identical with the Being that punishes 
him, so also the jeeva, that is rewarded, cannot be identical with Him, who rewards. 


a a 
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"And because Brahma and jeeva are described as object and subject respectively. 
The description is as follows: 
Departing from here I shall reach Him (verse 4). 


Here Brahma is the object; and the meditator is the subject; and the object 
reached is what is meditated on (1); hence, brahma is different from the jeeva 
who reaches. 


PREECE’ 


Because there is difference in the words used to indicate them. 


In the text “This Atmd is present within my heart” (verse 3) the word ‘my’ 
(me) which indicates the jeeva is in the possessive case, and the word Atma, 
which denotes Brahma is in the nominative case. The same differences is seen 
in a parallel passage from the brihaddranyaka. 

As is a grain of rice, a grain of yava, a syamaka seed (a kind of grain) or 
the same without the husk, so within the Atmd is this Purusha having a 
golden form, and resembling a fire without smoke. 


Here the jeeva is denoted by the word Atma in the seventh case, and 
Brahma by the word Purusha in the nominative case. 

The preceding sutra and the text which it considered raise a doubt. The 
difference pointed out between object and subject may be explained with 
reference to two different conditions. To remove this doubt, this sutra cites a 
text which refers to one and the same condition, and indicates difference 
between Brahma and the jeeva. 


6. Baa | 


And because smriti lends its support. 


The bhagavad-gita in several places similarly indicates Brahma and the 
jeeva by words which have different case-endings, See chapter XV, verses 15 and 
19 and chapter XVIII, verse 61. 


Here the mention of the highest Atmd’s presence withim the heart of man 
leads to two objections, which are replied to in the next two sutras. 


7, mitaecnisateana aft aa Parad amas | 


(1) The object meditated on. One may ask - The commencement referred to the 
meditator and that meditated on; and the difference between them should be stated. Of 
what use is the distinction drawn between the person who reaches and Him who is 
reached. These clauses reply. 
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“If it be said - No, because Brahma is stated to dwell in a very small place and 
to be of very small size’ - The reply is ‘No’ - because He has to be so meditated 
on; in Himself is like the ether’. 


The statement is made in verse 3 ; this Atmd is present within my heart 
in a form smaller than a grain of rice, etc’. The heart is a very small place; 
andHis form is smaller than a grain of rice. This description applies to a jeeva, 
who is stated to be of the size of a ten-thousandth part of the tip of a hair; but 
not to the highest Atma, who has no limitation in place. To this objection the 
second part of the sitra replies. He has to be mediated on as being within the 
heart and as appearing in this form. His natural form is further on in the same 
verse stated to be larger than the earth etc. That meditation is enjoined will be 
evident from a consideration of the upanishad. It begins with the injunciton to 
meditate on Brahma, who is the Atma of all objects, and who is the cause of 
the evolution and dissolution of all objects, and of their continued existence by 
entry into them as their Atma. It next states that the fruit to be reached will 
be in accordance with the mode of meditation. It then repeats the injunction in 
order to enjoin certain particulars, and describes Him as the ruler of the 
worlds, and enumerates His attributes (verse 2). The next verse states that He 
is present in a small form in the meditator’s. heart, in order that he may 
mediate on Him as his Atma; and then describes the form of Brahma to be 
reached by him. The last verse directs that the meditator should meditate 
Brahma who is all this, out of His infinite mercy is present in my heart, in 
order that I may have immortal life’; and also. I will surely reach my goal in 
accordance with my meditation’. The upanishad closes with the assurance that 
there need be no doubt as to the result in the case of one who has this belief. 


Hence being in small place and being of small size is for the purpose of 
meditation (1). 


8. aairfaht ta ates | 


It is be said “(By dwelling within the heart) the experiencing of pleasure and pain 
must result’, the reply is ""no- Because there is a difference’. 


The Jeeva, who dwells within the heart, suffers pleasure and pain. If it be 
admitted that Brahma, also abides within it, He must suffer like the Jeeva. The 
second part of the sitra replies. Mere dwelling within a body does not bring 
about this result; the true cause is bondage to karma; and this does not exist 
in Brahma. Here is the authority; “Of them the other does not eat (the fruit) 
but shines. (munda., II-1-1) 


(1) From this the following rule may be deduced: When an object or being is 
known to be of large size, and a limiting object is stated, and a size is mentioned, the 
limitation is accidental; and the size without the limiting object is the natural one. 


ooo SS SSS... 
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9, SRT WATT | 


The eater (of brahmana and kashttriya) is the highest Atmd; because these 
words denote (the universe consisting of) the moveable and the immoveable. 


The text for consideration is; 


To whom brahmana and kshattriya both become food, and to whom Death 
is a condiment, who can know how He is. 


The words ‘to whom’ in the text indicate a connection. between the Being 
referred to and food; and the words ‘food’ and ‘condiment’ show that this 
connection is the relationship of the eater and the eaten. Hence the term ‘eater’ 
in the sutra. The term used in the original is upasechanam and this means 
what is eaten along with food, facilitating the eating by imparting a relish to 
the food; and it is translated here by the word ‘condiment’. 


The doubt here is - Who is the eater - a jeeva or the highest Atma. 


First view - He is a jeeva. Because the mention of food and condiment calls 
up an eater; and as the word ‘food’ cannot be taken in its primary sense here, 
it must mean an object of enjoyment; one to whom an object of enjoyment 
appeals (1) should be a jeeva; and his; enjoyment is the effect of past karma. He 
is subject to the bondage of karma and experiences its fruits, while the highest 
Atma is untouched by it. 

Final decision. This is stated in the sutra. The eater is the highest Auna; 
for by the words brahmana and kshattriya reference is made to the whole of the 
universe; and by the word ‘food’ an object of destruction is meant; and He who 
destroys the universe cannot be other than the highest Amd. 


2. Here an objection is raised. The word ‘food’ cannot be an article of 
consumption in its ordinary sense; but in adopting a secondary meaning an 
attribute of food should be taken which is peculiar to it (2). Being an object of 
destruction is common to it and to other objects. 


(1) Object of enjoyment appeals. The words brahmana and kshattriya denote jeevas 
in the embodied condition. As persons of one sex are objects of enjoyment to the other 
sex, they are objects of enjoyment to the Being under consideration. If the word ‘food’ 
(odana) be taken to mean objects of enjoyment, death must be taken to be a helper in 
the enjoyment. 

(2) Which is peculiar to it. Here reference is made to the rule deduced in the 
purva mimamsa (iii-5.8). When the juices in chamasas have been offered in a soma yaga 
the adhvaryu directs that four of them should be taken to the sadas, where the juice 
that remains is drunk. To one of the chamasas he refers as follows - prodgatrinam (of 
the udgatas). Here the term udgata denotes only one person he who sings the second 
part of a sama mantra; but it has a plural ending. Hence, the meaning of the term 
established by usage is given up, and a secondary meaning is adopted. This may be 
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Reply. Here reference is made not to enjoyment yielded by karma, but to 
destruction by Vishnu, i.e. Brahma, the cause of the evolution, sustenance and 
dissolution of the universe. This is evident from the mention of death as 
upasechana. As the condiment is utilized to facilitate the eating, and is itself 
ultimately eaten up, so death is used as an instrument in the destruction of the 
world of diversity, and is himself ultimately destroyed. Hence destruction of the 
whole world is intended. The Being who destroys is referred to as Vishnu in the 
same upanishad (valli 3, verse 9), and He is the highest Atma. 

3. It is objected again. The second clause, being heard later than the first, 
is weaker, and should not alter the meaning which is adopted for the term 
‘food’ independently. Reply. Here the words ‘food’ and ‘condiment’, being con- 
nected, one cannot be understood independently of the other. (bhava, page 240.) 


4. The opponent accepts these replies, but asks why the terms brahmana 
and kshattriya also should be understood in a secondary sense. The following 
is the reply. It is true that with the primary sense the meaning of the sentence 
can be made out; but there is no reason to presume that destruction is confined 
to these classes only. In cases where meditation is enjoined, the highest Atma 
may be regarded as connected with only a portin of the universe as in the texts 
considered in chapter I, section 1, sub-section 7; but here no mediation is 
enjoined, and the text merely states an existing fact. Further, the word ‘whom’ 
in the text refers to something stated elsewhere; and this will be found to be 
the chandogya text “All these beings, my dear, have their root in Sat ; they rest 
in Sat; they dissolve in Sat”.(VI-8-7) 


10. TaCny | Released by Maran’s Dog ,Toronto, Canada 


And because the context refers to Brahma. 


The verse under consideration points out the difficultly in knowing, how 
the highest Atma, is unless one secures His grace; and recalls the following 
verses where the same difficulty was mentioned. 

“The Deva, who is difficult to see, concealed from man by his avidya; who 
has entered into all beings; who is present in the cavity of the heart and stands 
in the jeeva; and who has had no beginning: (verse 12) “This Atma cannot be 
reached by mere thinking, by mere meditation by mere hearing many times” 
(verse 23). 


Here the opponent comes forward and seeks to turn this argument in his 
own favour. Immediately after the text under consideration comes the following 
verse; Released by Maran’s Dog , Toronto, Canada 


done in two way - (i) it may be taken to denote all the helpers in the yaga (ritvik), or 

(ii) only the three who sing sa@ma mantras. In the former reference will be made to a 

feature common to the singers and other; and in the latter only to the singers; it has 

therefore been decided that the term should be restricted to the three singers only. 
Released by Maran’s Dog , Toronto, Canada 
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By those who meditate on Brahma and serve the five fires or recite a 
particular portion of the veda, two persons are said to be drinking ritam (the 
fruit of karma), remaining in this world reached by good deeds, entering the 
cavity of the heart, and dwelling in the excellent ether within it. They are also 
said to be shade and light. 


This verse clearly refers to a jeeva, as will be explained presently, As it is 
nearest to the text under consideration, and as the verses quoted under the 
preceding sutra are removed from it, the continuity of the context may be taken 
to have been broken; and this verse and the text form one context. Now the 
verse refers to the drinking of ritam, the fruit to karma, and a jeeva is clearly 
indicated. But who is the other that drinks with him? The following statements 
are made. The two - the jeeva and the other- are in the heart; they are in this 
world reached by good deeds. They cannot naturally apply to the highest Atma, 
who is omnipresent and who is not touched by karma. The terms shade and 
light will appropriately indicate the un intelligent mind and a jeeva. Hence the 
second must be either the mind or prdna. It is true that they do not drink 
ritam; but as they are jeevas instruments, they may somehow be connected with 
the drinking. There is an additional reason for this conclusion. The verse gives 
prominence to the jeeva, which will be preserved, if the other be one of the two 
mentioned. This will not happen, if the other be the highest Azma. Hence, the 
jeeva being the subject of this verse, along with either the mind or prana, and 
the context being one, the text under consideration refers to a Jeeva; and the 
conclusion reached in the two preceding siitras is not sound. 


This view is refuted in the sutra: 


Li. Teter acaritfeaaaiard | 


Those, that have entered the cavity of the heart, are surely Atmas; for this is so 
stated, 


The Atmds are jeeva and the highest Atma. The term ‘surely’ (hi) draws 
attention to a well-known fact. Here are some texts: 


“The Atma is located in the cavity of the heart”; “Who meditates on Him 
as located in the heart”; “all jeevas are cities to Him who lies in the cavity of 
the heart”. 


Presence in the heart cannot therefore pertain either to the mind or to 
prana. On the other hand the context itself shows that only the jeeva and the | 
highest Atma are in the heart. First, as regards the jeeva: | 


Who has been born with the five element, has entered the cavity of the 
heart and remains therein and who lives with prana, depends upon the senses | 
for enjoyment and eats the fruits of karma ; of him He is the inner ruler 
(katha, IV-7). | 
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As regards the highest Atma see verse 12 quoted under the second sitra. 
The arguments of the oppnent may be answered thus : The expression drinking 
ritan’ may be explained as in the statement. ‘Those that carry umbrellas go’. 
This does not mean that every one carries an umbrella; it means that a group 
of persons goes, and that the group is marked by the carrying of umbrellas. 
This is, however, resorting to a secondary sense. Another explanation is to 
regard the highest Atma as prompting than the jeeva to drink; and both will 
then be connected with the drinking - the jeeva directly as drinker, and the 
other indirectly as prompter. It must be admitted that though the latter 
explanation is better than the former, as avoiding resort to a secondary 
meaning, there is still a departure from the natural meaning of the expression. 
In the case of the mind or prdna however, the departure is much greater for 
they are connected with the drinking only as instruments. When it is said. ‘Two 
have entered the house’, one thinks of two persons, and not of one person and 
of his walking slick. Again, mention is made of two as drinking ritam, and it 
is known that one of them is a jeeva. In the search for the second the mind 
naturally turns to another of the same class; and the highest Atma belonging 
to the class of intelligent beings, it thinks of Him only. Here the class being 
known, an individual has to be found belonging to that class, while in turning 
to the mind or prana another class and another individual have to be brought 
up; and this requires a greater effort (1). Hence, the other is the highest Atma; 
the verse refers to Him; and the continuity of the context is preserved. 


12. fares 


Because also (the two) are distinguished. 


The jeeva and Brahma alone are mentioned through out the context thus 
distinguished. The one meditates and reaches the goal; the other is meditated 
on and is the goal reached. Three verses are quoted below; 


“He, who knows, Deva, worthy of all praise, as the inner ruler of the Jeeva 
and meditates on Him will reach the final and of samsara: (1-17) “We are able 
to meditate on Him who gives the fruits of yagas, who is the unchanging 
highesat Brahma, who is the firm shore to those that wish to cross the ocean 
of samsara, and who is reached by the worship of the nachiketa fire” (III-2) 
“Know the Atma as the owner and ruler of the chariot; the body as the chariot”. 
This is as to the jeeva. “But the man who has control over buddhi (conviction), 


1. From this discussion two rules may be deduced: 

(i) When resort to a secondary sense cannot be avoided, and two ways of doing 
so present themselves, that should be adopted, which is suitable to the context. (ii) 
When two things are mentioned by the dual number of a word, they must be of the 
same class. 
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the charioteer, who firmly holds the mind the reins, reaches that well-known 
end of the road-viz., Vishnu, the highest goal” (III-3 and 9). 


This is as to the highest Atma. In the very verse quoted by the opponent 
the jeeva and Brahma are distinguished as shade and light. The former is shade 
being ignorant; and the latter is light, being all knowing? (1), (2). 


SUB SECTION 3 
The text for consideration is from the Chandogya, and is as follows: 


“This Purusha, who is seen in the eye, He is Atma; said he, “he is amritam’ 
‘He is freedom from grief; He is Brahma’. 


(See notes on this text in Vedic Texts) The doubt is whether this Purusha 
is a reflection, the being controlling the organ of sight, a jeeva or the highest 
Atma. 

First view. The Purusha is a reflection; for the statement is like the 
statement of a well-known fact; and by the words ‘is seen’ reference is made 
to what is actually perceived. Or he may be a jeeva; for his presence in the body 
is ascertained by looking at his eye; and this also is well-known. Lastly, the 
purusha may be the devatd controlling the sense of sight; for this is known from 
the text - “He is established in this through his rays”. (brikad.,VII 5-1) The 
purusha in the eye must be one of these, as the mention as of a well - known 


(1) Here the original raises an objection and answers it. In valli 1, verse 20 of 
the upanishad (see Vedic Texts, Introduction and the note under this verse), Nachiketas 
requested Death Devata (YAMA) to teach him in regard to the destiny of a jeeva, when 
he quits his body. This verse relates to the jeeva; and hence the whole of the upanishad 
relates to him, and not to Brahma. The reply is that the questioner referred to the 
ultimate destiny of the jeeva, as there were several opinions in the matter. The reply 
had therefore to describe the nature of release (moksha) and its means; and this 
necessarily included the nature of Brahma, and of the jeeva, meditation or Brahma, and 
the reaching of the highest heaven. The objection therefore fails. 

(2) The four sitras of this sub-section are thus connected. The first mentions a 
reason that is found in the text under consideration. The second gives a reason 
available in a previous verse in the same context. The third removes a doubt raised by 
the verse immediately following the text. The particle ‘and’ is therefore not added. The 


last sitra confirms the conclusion of the third sitra. 
——— ae 


(1) The original here describes how death Devoata came to teach Nachiketas; it 
explains the meaning of verse 20 and states the various opinions held regarding the 
destiny of the jeeva. As all this is embodied in the ‘Vedic Texts’, it is omitted here. 
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fact applies to them appropriately. What follows - being amirtham and the rest- 
must be understood in accordance with the beginning, and to be mere praise. 
The particle iti (Which serves the purpose of inverted commas) recalls injunc- 
tions like the following “meditate on mind as Brahma’, the original being mano 
brahma iti upasita (1). 


Final decision. This is stated in the satra: 
13. Heat TTA: | 


The Purusha within (the eye) is the highest Atma; because the attributes 
enumerated are appropriate only in Him. 


Three attributes are stated in the text. Three others are described in the 
verses which follow: viz., all good qualities come together in Him; He leads all 
good qualities to those that come to Him; He shines in all the worlds (verses 
2 to 4). A single indication at the commencement, when opposed to many 
attributes stated further on, becomes weak. Hence, they cannot be treated as 
mere praise. 


14. earufesqreasy | 


And because standing and the rest are stated. 


The word sthana in the original means standing, and not place, as will 
appear from a comparison with the wording of the last sara in this sub-section. 
By the word ‘rest’ control is meant. The statement is made in brihad adranyaka : 


Who stands in the eye , who is within the eye, whom, the eye does not 
know, whose body the eye is, and who ruler the eye from within, this inner 
ruler is your immortal Atma (V-7-13) 


This standing and control are the attributes of the highest Arma: and by 
the text under consideration He is thought of. The reference as of a well-known 
fact applies to Him, and He is seen by Yogis (those who meditate on Him). 
Hence the statements in the text are appropriate. 


. Gaara | 


And for this reason alone, viz., that a Being who is bliss is stated. 


1 


nn 


See the narrative in Vedic Texts. 


At the outset in this context it was taught “Bliss is Brahma; ether 
(KHAM) is Brahma’. Reference is made in the text under consideration to this 
ee 


(1) The first view is based on the statement made in the preceding sub-section, 
that it is difficult to know the highest Armd. If this be so, the opponent argues, the 
purusha referred to here, as well-known and as being actually seen, cannot be He. 
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Brahma, who is infinite bliss; and further instruction is imparted regarding the 
place, wherein He should be located, and the qualities, with which He should 
be located, and the qualities with which He should be meditated on. The word 
“alone’ (eva) shows that this reason is sufficient of itself to establish the 
conclusion. 


Here the following objection is raised : The text under consideration is 
not connected with the beginning, as the teaching of agni-vidya (i.e., meditation 
on the three fires) intervenes. This agni-vidya cannot be regarded as subsidiary 
to brahma-vidya, (meditation on Brahma); for certain fruits are mentioned as 
following fron the agni-vidyd, which cannot be included in the fruits of brahma- 
vidya, and which, on the other hand, conflict with them. 


Reply. Before and after the teaching of the agni=vidya mention is made of 
Brahma thus: (i) “Prana is Brahma’; (ii) “He is amirtam; He is freedom from 
grief; He is Brahma’, Next the fires said “Thus have been taught you our vidyd 
and Atmd-vidya; your teacher will teach you the path’ (Section 14-1). It is clear 
that until the very end, where the deva-path is taught, the teaching is incom- 
plete (1). The intervening agni-vidyd is therefore subsidiary to brahma-vidya, 
The upanishad has the word (enam) in the sentence. Then the garhapatya fire 
taught him (enam); and it is used when reference is made to one already 
mentioned. Here brahma-vidya was first taught; and then the agni-vidya and to 
the same student, the intention clearly being that the latter vidya should help 
the former. And it is taught only to one who has become fit for the latter. If 
any confirmation were needed, there is the express statement of the fires, “Thus 
have been taught you our vidya and Atma-vidya,” i.e., Brahma-vidya. The 
student was very unhappy and yearned to know the means to release; the 
teaching of brahma-vidya: to him was appropriate; but why was agni-vidyd also 
taught him, unless it was to help the other ? Thus it is evident that agni-vidya 
was subsidiary to Brahma-vidya ; oneness of teaching on a subject is not 
destroyed by the intervention of something subsidiary to it. Then as to the 


fruits that were said to flow from the agni-vidya. They must be regarded as 
SEES aS 


(1) The teaching is incomplete. This needs some explanation. The fires said ‘your 
teacher will speak to you about the path’. It should not be thought that this referred 
only to the path, and that the teaching by them was otherwise complete. Their intention 
was this. The teacher having gone abroad without giving instruction, the student was 
inconsolate; and to comfort him, the fires, pleased with the service that he rendered to 
them, taught him only the nature of Brahma, and the agni vidya that was to serve 
brahma vidya. They were of opinion that only instruction by a teacher would be most 
serviceable, and expected that he would teach the student the attributes of Brahma, the 
place where He should be located and the path. Hence, the mention of the path by the 
fires should be taken to include the rest. The teacher understood them in this sense. 
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mere praise (arthavada) (1). And they do not conflict the goal sought. See 
sections 11, 12, and 13 of the upanishad in Vedic Texts and the notes thereun- 
der. Hence the beginning of this portion of the upanishad is connected with the 
text, and the reason assigned in the sitra holds. 


At this stage the opponet asks “How is it known that in the sentence 
‘Bliss is Brahma; ether is Brahma the highest Atma is meant? “The form of 
expression suggests the well-known element ether, and worldly happiness; and 
these, one may presume, were to be meditated on as Brahma. For, the form of 
the sentence is similar to the sentences-name is Brahma; mind is Brahma. In 
both, the principal object to be meditated on is first stated and then the 
attribute with which it should be invested. This is confirmed by the words with 
which the fires close their teaching” “They told him about prana and that 
ether”. There is no reference here to Brahma. To this objection the next sitra 
furnishes a reply: 


16. Hd UA A a da | 


And for that very reason (2) He is Brahma 
The meaning of the sdtra is - Because in the text What is bliss, that is 
ether’ the term ‘bliss’ qualifies the term ‘ether’ He who is denoted by the term 
‘ether’ is the highest Atma. 
Now, how is this a reply to the objection raised? 
Reply. The student was disgusted with the round of births and deaths, 


known as samsdra (see the narrative in Vedic Texts), and was burning for 
release from it; and as his teacher went abroad without teaching him, the fires, 


(1) Mere praise (arthavada). This is based on the following rule deduced in the 
purva mimaumsa (IV-(3)1). In the text “Whose juhi is made of parma wood, he does not 
hear disagreeable statement”, the fruit stated is decided to be mere praise; what has to 
serve a ydga, does not need any fruit other than helping the making of the ydga; and 
a Juhi serves ydga, being the instrument with which offerings are made. 

(2) The expression ‘for that very reason (atah)’ refers to the words ‘because a 
Being who is bliss is stated’ occurring in the preceding siitra; and the meaning is that 
the same words give the reason in this sutra also. In the preceding sutra the text was 
‘Bliss is Brahma, and it was urged as the reason; and in this sutra the text is ‘What 
is bliss, that is ether’, and this is the reason adduced here. In both cases the reason 
is the same, though it is expressed differently. For an analogous case see chapter II, 
section 3, sutras 18 and 19. In the former the words ‘from the veda@ express the reason; 
and in the latter reference is made to the same words, by the word atah, and they give 
the reason; but the texts are different. The term he (sah) in the sutra refers to ether 
(akasa), and its gender is determined by the gender of the term @kdsa (ether) in the 
closing text ‘They taught him about prana and that ether (verse 5 of section 10). 
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full of mercy, taught him. It is clear that they did not mean that he should 
meditate upon prdna, worldly happiness or ether as Brahma. The student 
understood it in this way; for he replied to the fires in these words - “I know 
the meaning of the statement that PRANA is Brahma; but I do not understand 
(What you mean by) bliss and ether”. If the view of the opponent were correct, 
as all the three sentences prana is Brahma; bliss is Brahma; ether is Brahma@ 
are exactly alike, he would not have said that he understood one sentence and 
not the others. What passed in his mind must be something like the following: 
The fires teach me that Brahma alone is to be meditated on; for I have heard 
that one who desires release should do so. I know also that the words man and 
deva denote a jeeva dwelling in bodies connoted by them, and that similarly the 
term prana may denote one who is within prana and controls it, as the jeeva is 
within a human or deva body and controls it. The first sentence therefore 
means—the controller of prana is Brahma. If the other sentences were construted 
similarly, that is, that the controller of worldly happiness and of the element 
ether is Brahma, then no information as to what Brahma is would have been 
conveyed. On the other hand, if the terms bliss and ether should qualify one 
another, then the meaning would be that Brahma, who is bliss, is ether-i.e., as 
unlimited as ether; and this epithet would apply to both Brahma and the 
attribute bliss. Thus the nature of Brahma would be known to be indescribable 
bliss. His question was therefore meant to ascertain which of these alternatives 
was intended. The fires replied, accepting the later alternative; and in their 
closing words they said that He who is prana, as controlling it, is also 
indescribable bliss: Hence, the text "Bliss is Brahma; ether is Brahma” refers 
to Brahma, who is indescribable bliss; and this being the subject under 
consideration, the same is referred to as standing in the eye. It will be observed 
that the nature of the reply given by the fires negatives the presumption that 
the text bliss is Brahma means meditation on bliss as Brahma. For the question 
was what was meant by the statement bliss is Brahma. To reply that “bliss is 
ether’ would not be appropriate; for this would merely be equivalent to another 
injunction that bliss should be meditated on as ether. This also receives 
confirmation from a later statement of the fires - “Thus have been taught you 
our vidya and Atma-vidya; (14-1); for this refers to what is under consideration 
and describes it as meditation on Atmd, which meditation on bliss or ether will 
not be. 


17. AareTeHTAATTATT | 


And because the path is taught, that should be meditated on by one that has heard 
the upanishad. 


This is done in the last two verses of section 15 of the upanishad. This is 
described in other upanishads as leading to Brahma, and is here taught to the 
student who has heard the wpanishad and knows the nature of Brahma, so that 
he may meditate on this also. Hence, the Purusha in the eye is Brahma. 
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And (the Purusha within the eye) is not one of the others; because it does not 
ever remain within the eye; and because also the qualities enumerated cannot be 
found in it. 


First, the reflection depends upon the presence of another person before 
the eye; and when he departs the reflection disappears. Next, the jeeva remains 
in the heart, from which he can control all the senses and all the organs of 
action; and he does not therefore remain in the eye. Lastly, he being controlling 
the sense of sight may remain elsewhere and control the sense; and be is said 
to do so with his rays. In none of these will the attributes mentioned, which are 
unconditioned, be appropriate (1). 


SUB - SECTION 4 


In the second siitra of the preceding sub-section reference was made to 
ancther upanishad in support of the view that the Purusha within the eye is 
the highest Atma. That upanishad is now taken up for examination. 


The text for consideration is section 7 of brihadaranyaka, chapter V Sec 
Vedic Texts. One of the verses is as follows: 


Who stands in earth, who is within the earth, whom the earth does not 
know, whose body the earth is, and who rules the earth from within, this inner 
ruler is your immortal Awd (verse 7). 


There are many similar verses. Here the doubt is who is this inner ruler 
- is he a jeeva or is he the highest Atma? 


First View, He is a jeeva; for in the closing verses, this inner ruler is 
stated to see and to hear; seeing and hearing mean perception through the 
senses; and one who has to use the senses to see and hear must be a jeeva. 
Even control of others depends upon the possession of the mind ; for it is so 
observed in the world. 


2. Here an objection is raised. Reference is made to a Being who is the 
inner ruler of all jeevas and of all material objects. How can he be a jeeva? 


(1) The six sdtras in this sub-section are thus connected: The first sitra mentions 
a reason available in the text under consideration. The second sutra removes a doubt 
that arises in regard to it by citing another upanishad. The third siitra adduces another 
reasons found in a previous text in the same context. The fourth siira decides that this 
text refers only to Brahma. The fifth sauira brings up a third reason, which a later text 
furnishes; and the last sutra confirms the first two sitras in a negative form. 


(1) Here the original compares the kanva and madhyandina readings. This being 
embodied in the ‘Vedic Texts’ is omitted here. 
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Reply. For the reason stated, the inner ruler being a jeeva and not the highest 
Atma, the reference to immortality, the standing in jeevas, and control of them 
should not be taken literally. It is not true that there is but one inner ruler, 
When it is said. ‘He who stands is your son; he who cooks is your son’ one 
understands that there are two sons. Similarly when the pronoun ‘who (yah) is 
repeated in each verse, and the being described is said to be the inner ruler, 
one should conclude that there are many such (bhdva, p.252). 


3. Another objection : Why should not seeing mean merely the perception 
of colour? Reply. The text ‘There is no seer other than this’ which occurs 
towards the close, makes a denial, which would be inappropriate, if seeing 
meant merely the perception of colour in general terms; for this is found in the 
jeeva. The denial should therefore be understood as referring to perception 
without the help of the senses. As therefore perception is through the sense 
only, the conclusion stated stands. 


Final decision. The inner ruler is the highest Atma. This is stated in the 
sutra. 


S 
19. aeataearheraey tala | 
The antaryami (inner ruler) in the sentences containing the words adhidaivam 
and adhilokam is the highest Atma; because His peculiar attributes are specified. 


The text under consideration occurs in the upanishad of both the kanvas 
and the madhyandinas. The text as read by the former contains the word 
adhidaivatam, and the text of the latter has additional verses relating to all 
lokas (worlds), all vedas and all yajnas. By the words adhidaivam and adhilokam 
the siitra refers to the texts as read by both (1), and affirms that the inner 
ruler in both the texts is one - viz., the highest Arma. 


That the inner rule is ‘one’ is evident from the narrative with which the 
text commences. See Vedic Texts. In the question put to Yajnavalkya only one 
inner ruler is referred to: “Do you know that inner ruler, who rules from within 
this world, the other world and all beings”, and Yajnavalkya’s reply is the text 
under consideration. 


a 


(1) How can this be - when the texts differ in some respects? Reply. the term 
adhidaivatam occurs in the eighteenth verse preceded by the particle iti (equivalent to 
inverted commas), and covers all the verses beginning with the seventh. All these 
occurring in the madhyandina reading also, it is concluded that both the sets of texts 
treat of the same Being; and the additional verses in one are supplied in the other on 
the rule that what is not stated in one place may be taken from another place, where 
it is stated. 


148 SRI BHASHYAM [CHAP. I, SEC. 2 


2. The stitra refers to the peculiar attributes of the highest Atma. One of 
these is the entry by one only into all worlds, all beings, all devas, all vedas and 
all yajnas, and controlling them in every way. Another is having every object as 
His body, and being its Atma (1), These are not possible in one other than 
Brahma, who is omnipresent and who has an unfailing will. A third attribute 
is being immortal; and this is as a part of His nature. When a doubt arises 
whether an attribute mentioned is natural or accidental, and there is no epithet 
to limit its application, it should be presimed to be natural. if it be accidental, 
the cause that induced it should be known first, and while this is being looked 
for, the view that it is natural occurs to the mind and is at once accepted. 
(bhava, p.253) 


3. The arguments in the first view are not sound. First, the perception 
of the highest Atma does not depend upon the use of sense organs. it pertains 
to His nature; for He is all - knowing, and has an unfailing will. Here is a text, 
which denies that His perception is like that of the jeeva. 


Do not look upon Him as the doer of (ordinary) seeking (brihad., V-4-2). 
And here is another ‘‘He sees, but has no eye; He hears, but has no ear; He 
goes and he takes, but has no hands or feet:. (sveta., I-19) 


Question. The primary meaning of the words seeing and hearing is to see 
or hear through one or the other organ. Is it not so? Reply. This will not apply 
to the cases of the highest Atma. In determining the meaning of words 
reference should be made to all the case, in which they are used; and that 
meaning should be adopted, as the primary meaning, which applies to all the 
cases. Hence seeing means merely perception of colour and size. Question again: 
wherever there is perception, there is dependence upon the senses. Is not this 
what we see ? Reply. Your argument will be like this. The perception of the 


eT 


(1) This is stated in the following texts: ‘He has entered into men and controls 
them; He is the Awnd of all. ‘Having created it, He entered into the very same; having 
entered into it, He became sat and tyad (dna., V1). Subala upanishad begins with these 
words ‘Here there was nothing whatever before. These beings are born without a root 
and without support. Narayana is a dweller in the highest heaven, has a shining body 
and is one, i.é., has no equal or superior. The eye and what is to be seen are Narayana; 
the ear and what is to be heard are Narayan@. It then goes on thus - ‘He remains 
within (man’s) body in the heart; He is unborn; one, i.e. without an equal or superior; 
eternal. He whose body earth is, who moves about in earth, whom earth does not know; 
whose body water is; ... whose body mrityu (subtle matter) is, who moves about in 
mrityu, whom mrityu does not know, He, the inner ruler of all beings, is free from 
Karma; dwells in the highest heaven; has a shining body; has no equal or superior. He 
is Narayana. 


———— 


eee ee errr 


SUB-SEC. 4] FIRST VIEW 149 


TONER EG SL S| Een EE 
highest Atma depends upon the senses; for it is perception like the perception 
of the jeeva. This is, however, faulty. There is a third thing-viz., bondage to 
karma, which co-exists with dependence upon the senses in the example given, 
and limits perception to perceptions through the sense only; but it is absent 
from Brahma. Hence His perception is not so limited. 


4, he other argument urged in para 3 of the first view is also unsound. 
In the denial of a seer the words used are “no other than this”; the term “this’ 
refers to the inner ruler described in the preceding verses as controlling others 
without being seen by them and the term ‘other’ (anya) to one who is in every 
way similar to Him; and the existence of a seer of this kind is denied. It has 
been decided in the case of itara (other) that it refers to something similar to 
what was previously stated (vide Introduction, para 31-i). The term anya has 
the same meaning, and the same rule applies to it also. The usage is similar 
in the world also when it is said. In this village devadatta alone is man no other 
is’ What is denied is not that there are no men; for this would be opposed to 
facts. The meaning is that there is no other similar to him in intelligence and 
the like. The statement ‘He, the inner ruler, is your immortal Atma@ refers to 
the jeeva by the term ‘your’ and to the inner ruler as his Atma. The latter is 
not therefore fit to be a jeeva. 


20. TT Sd oSeT 


Neither any form of matter nor the jeeva can be antaryami because attributes that 
can never be found in either are mentioned. 


They are those stated in the first sitra. The object in mentioning the 
material products is to show that it is as impossible for the jeeva to be the 
inner ruler, as it is for matter. 


In these two sutra the conclusion was established with reference to certain 
attributes. The next satra adduce a reason, which is by itself sufficient. 


21. wast & dead | 


Both (the kanva and the mddhyandina) describe Him (the inner 
ruler) as different from the Jeeva. 


For he is controlled as much as his instruments are - prana, the sense and 
the mind. The inner ruler, who controls, is other than the jeeva that is 
controlled. 


(1) The author of the sitras clearly mean that both the texts should be 
considered together. The first word in the first sutra of this sub-section means one of 
whom invisibility and the rest are attributes; and this is the akshara mentioned in the 
first text. The masculine gender of the word indicates the superior in the second text. 
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Subject. The following texts from the mundaka are for consideration (1): 


Next, the higher (vidya), is that by which that Akshara (the endestructible) 
is vividly perceived (verse 5). That well known Being, who cannot be seen, nor 
seized; who has no name and no colour; who has no eyes and ears, nor hands, 
and feet and who is eternal, omnipresent, and all pervading, because of His 
highly subtle nature. He is without imperfections, and the wise perceive Him to 
be the material cause of all that exists (verse 6) 


Aksharat paratah parah (superior) (1) (II -1-2) 


The doubt is who is the akshara, described as invisible in the first text, 
and who is the superior mentioned in the second text. Are they matter and 
Jeeva respectively or are they the highest Atma in both the texts? 


First view. The akshara in the first text is matter in the subtle condition; 
and the superior in the second texts is jeeva. In the preceding sub-section it was 
decided that he who sees without being seen was the highest Atma. Here no 
reference is found to seeing, the peculiar attribute of an intelligent being; and 
the expression “Who cannot be seen” may, therefore refer to matter in the stable 
condition. Again to be the object of seeing and seizing is denied of this akshara; 
and these are attributes of matter in the gross condition which we see. By 
these matter in the subtle condition is brought up; for it is of the same nature 
as the other - matter in the gross condition. The expression “he is not 
brahmana’ refers to one in a caste similar to the brahmana, viz., to a Kshattriya, 
vaisya or sudra, but not to an outcast or to a beast. The expressions “he is not 
a boy’ , and he is not lean’, bring up the same individual in conditions similar 
to the conditions denied, but not another individual. Similarly, here certain 
attributes are denied of akshara, and we wish to know what it is; we see the 
attributes in matter; and this is present before the mind. The denial may 
therefore appropriately refer to the same matter in the subtle condition; and we 
conclude that akshara is sub the matter. To go in search of another object will 
need greater effort on the part of the mind, and is therefore out of the question. 


Here an objection is raised. The denial of visibility carried with it the 
denial of the absence of intelligence; for what is without intelligence is visible. 
Reply. What is not visible is not necessarily intelligent; for the mind is invisible, 


(1) Aksharat paratah parah. This is interpreted in two ways - (i) superior to that, 
which is superior to akshara. In this the akshara is matter; that which is superior to 
it is the jeeva; and he who is superior to him is Brahma. This interpretation is adopted 
in the final decision. (ii) Superior to akshara, which is superior. ‘In this also, akshara is 
matter, but in the subtle condition; and it is superior to its products. The superior to 
akshara is the jeeva. This interpretation is that adopted in the first view. 
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and is without intelligence. Hence akshara is matter in the subtle condition 
known as pradhanam. 


2. In the second text reference is made to the jeeva. For the verse, of 
which the text is part (III-1-2), has the term without a body; and as a body is 
found in a bound jeeva, the denial of body brings up the same individual in his 
freed condition. And he is superior to akshara. The terms aksharat and paratah 
are in the same case and are in apposition; and the meaning is that akshara 
is superior to its products. Hence the meaning of the text is superior to 
akshara, which is superior to all its products; and such a one is a jeeva. 


3. Akshara controlled by the jeeva evolves as mahat, ahamkara and the five 
elements; and this is shown by the following examples. 


As the spider sends forth and draw in its thread; as plants appears on 
earth; as from man, who remains a man, hair comes forth, so from Akshara the 
universe comes forth here. (I-1-8) 


The spider illustrates evolution of matter as controlled by a jeeva; the 
appearance of plants shows that it is possible for matter to evolve even without 
control; and the last example proves that the mere presence of the jeeva will 
suffice. 


4. Hence the texts under consideration refer to subtle matter and the 
jeeva. 


Final decision. Both the texts refer to the highest Atmd. This is stated in 
the sitra: 


22. HexaaTfayorRtTat: | 
He, of whom invisibility and the rest are attributes and the Superior is the highest 
Atma; because His peculiar attributes are stated. 


One of the attributes mentioned is omniscience, and this is predicated of 
Akshara (See Vedic Texts) After mentioning akshara in verse 6, reference is 
made in verse 8 to the evolution of the universe from akshara. This necells the 
Akshara first mentioned. This akshara is therefore the same. Verse 10 repeats 
the fact of evolution and predicates omniscience of its cause. It must be the 
same akshara. Akshara, being all-knowing, cannot be pradhanam. No reference 
was made to it here; and it is not present before the mind. 


2. Here an objection is raised. In connecting akshara in the first text 
with omniscience, reliance is placed on the mention that it is the cause of 
evolution and on this being recalled by verse 10 predicating omniscience. This 
is the authority known as lingam; and by it the first text is connected with 
verse 10; and the akhara in the first text is concluded to be the highest Atma; 
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and to differ from the akshara in the second text, which is pradhanam. Instead 
of doing this, both the texts should be regarded as referring to the same object 
on the strength of the word akshara occurring in both. This is the authority 
known as sruti; and sruti is stronger than lingam. In the second text ashara in 
the first text also is pradhanam, and to predicate omniscience of it is not 
appropriate. Reply. You rely on sruti alone; but on my side there is sruti also in 
addition to /ingam. For in verse 13 of section 2 the term ashara and purusha are 
placed in apposition; and this verse and the first text are connected as relating 
to the same object; and the /ingam lends its support to the SRUTI. 


3. Further objection—While the first text refers to the material cause, the 
verse predicating omniscience relates to the operative cause; the two causes 
being different, the statement that lingam lends support is not correct. Leaving 
this aside, there is sruti on each side; but my view is supported by the 
illustration of the spider. Reply. The illustration is as appropriate to the highest 
Atma invested with matter, as it is to pradhanam, and this must be ignored. 
Then each side has to rely on sruti but the sruti for me occurs before your sruti: 
for it is found in the last verse of the second section. while your sruti occurs in 
the second verse of the third section. It therefore prevails on the beginning rule 
(Intro., para 24). Akshara in the first text and akshara, which is put in 
apposition with purusha, being identical, and purusha being an intelligent 
person, it is appropriate that akshara in both places should be all knowing. He 
is therefore the highest Atma. 


4. The view of the opponent that the material and operative causes of 
evolution are different is not correct. Because they are one, it is stated at the 
very commencement of the context that by knowing one thing everything will 
be known. In the view taken here in verses 8 and 10 will refer to the same 
cause of evolution. 


5. _In the second text also reference is made to the all-knowing Akshara 
by the term superior (parah). This will be evident on a comparison of the verse 
in which this text occurs with the first text and the verse which immediately 
follows it. The term ‘without body’ recalls the cause ‘who has no hands and 
feet’, the words ‘inner ruler of everything without and within’ recall the word 
‘all-pervading’, and the word purusha occurs in both the places. Hence the verse 
and the first text are connected and refer to the same object. But the all - 
knowing Akshara in the first text cannot be the akshara in the second; for there 
is another greater than this akshara, which description cannot apply to the all- 
knowing Akshara. For in the verse following the first text referring to Him it 
is stated “There is no other superior to Him”. 


6. The remark in para 2 of the first view that in the second text the words 
akshara and para are in apposition is not correct. For, a comparison being made, 
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we should know the thing with which it is made, and a word is needed to 
denote that thing; and this is supplied by the term akshara. The para or greater 
than akshara is the jeeva and greater than he is the all knowing Akshara. Hence 
in both the places reference is made to the highest Amd (1). 


23. faroesategmat FT aat | 


And the akshara cannot be the other two (matter and jeeva); because He is 
distinguished from them, and His difference from them is stated. 


This distinction is made by the prakarana or context (i) At the very 
commencement reference is made to brahma-vidyda, knowledge of Brahma, as the 
basis of all knowledge; for by knowing Brahma everything is known. This is 
stated. Saunaka applied to Angiras for instruction on Brahma-vidya and asked 
“By knowing what is all this known”. This question means that he desired 
information regarding Brahma (ii) The Teacher replied “Two vidhyas should be 
obtained — the lower and the higher”. The upanishad goes on to state that the 
lower is knowing Brahma, from the veda and its adjuncts, and that the higher 
is loving meditation on Him (1). (iii) In the first text under consideration the 
nature of Brahma, who is the subject of both the vidyds, is described, referring 
to Him by the term akshara. (iv) In the verse giving the illustrations the 
evolution from Him of the whole universe, including the jeevas, is mentioned; for 
the terms visvam does not refer to matter only. (V) In the next two verses the 
mode of evolution is described ; and omniscience and the possession of an 


(1) The term akshara means etymologically that which pervades; and applies 
fully to the highest Awnd. It is used with reference to pradhanam also on the ground 
that it surrounds its products on all sides. It comes from another root and means what 
does not change. This description is fully true of the highest Awnd; and as pradhanam 
has not changed and assumed new names like its products mahat and ahamkara, the 
term is loosely used with reference to it also. For the use of the same term to denote 
two different things, there is a precedent in the same context. The term brahma denotes 
pradhanam, the veda and the highest Atma. Though the word akshara applies to 
pradhadnam, and the highest Atmd, its application is determined with reference to the 
attributes mentioned. In the first text the attributes of the highest Awna being found, 
akshara there is the highest Atmd. It is not so in the second text, and akshara is 
therefore pradhanam. 

(2) The latter is the means of reaching Brahma; That it is loving meditation is 
stated in the text ‘He can be reached only by him, whom He chooses’ (munda., III-2- 
3). The means to this again is the knowledge obtained from the veda, helped by 
discrimination and six others. This is stated in a text ‘Him brahmanas wish to meditate 
on by recitation of the veda, by yagas, by making gifts, by tapa in the form of fasting . 
(brihad., V1-4-22). This is also stated in a smriti. ‘The means of reaching Him is said 
to be jndnam and karma; of them jndnam is said to be of two kinds - that coming from 
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unfrustated will, needed for the evolution, are predicated of Him.) (vi) The 
second section of the upanishad begins with the statement That akshara is 
satyam’ This means that it is His nature to remain unchanged; and this 
statement is made to show that He does not suffer in any way by the evolution. 
(vii) The direction is then given that one-should do the karma prescribed in the 
veda without an eye on their fruits, and from a desire to reach the all knowing 
omnipotent, unchanging purusha; the futility of karmas done from a desire for 
fruits is fully pointed out; and those who regard such karma as the only thing 
to be striven for are condemned. (viii) In the closing verses of this section the 
student, who on enquiry is dissatisfied with fruit-yielding karma, is directed to 
go to a teacher, who has learned the Veda and does meditation on Brahma (ix) 
In the third section the evolution of the universe is explained in detail; and 
certain attributes of Brahma not previously stated are enumerated, including 
His being the inner ruler of all beings, and His appearing in every form (x) In 
the remaining three sections of the upanishad He is stated to have come down 
from the highest heaven to dwell in the hearts of men; the mode of meditation 
of Him is explained; and the fruit of such meditation is shown to be release 
from karma and the enjoyment of Brahma in full. 


By this description Akshara is distinguished from both matter and 
the jeeva. He is also expressly stated to be different from them by the second 
text under consideration. 


24. SST | 


And because a form is described of the Akshara 
This description is as follows: 


His head is heaven; His eyes are the sun and the moon; His ears are the 
quarters; His speech is the vedas; His prana is the air; His heart is the 
universe; His feet are the earth; He is the inner ruler of all beings (II-1-4). 


A form of this kind can belong only to the highest Atmd, who is the inner 
ruler of all. 


the veda, and that coming from discrimination and the rest (i.e. yoga) (vishnu, VI-5-60). 
In the mundaka reference is made to the lower vidya in verse beginning with the words 
‘of them the lower is rik veda and ending with the word dharma sastra. For the veda 
helped by its angas, by itihasas and purunas, by dharma sastras and by mimamsas 
creates knowledge of Brahma. The higher vidya is referred to in the remainder of the 
verse and in verse 6. 
a 

(1) Here the original explains the meaning of verse 9. This being embodied in 
‘Vedic Texts’ is omitted here. 
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The text for consideration in this sub-section is from the chandogya- 


Though Atma vaisvanara surrounds every thing and is really without 
limitation, yet one, who meditates on Him as thus limited by places, etc. 


The doubt is whether it is possible to decide that this Atmd vaisvanara is 
the highest Amd, or not (1). 


First view. It is not possible to decide that the term vaisvanara means the 
highest Atma; for the term is used in four senses. First, it denotes the fire in 
man’s stomach. 


“This is fire vaisvanara, by which this food is cooked—the food which is 
eaten. This is its sound, which one closing his ear hears. When one departs 
from the body, this sound is not heard” (brihad., VII-9-1), Next, it denotes the 
element fire—’For the benefit of the whole world, the devas made the fire 
vaisvanara the sun so that the day may be indicated.” Next it denotes a 
devata—"May we be in the good graces of vaisvanara; he is the king of the 
worlds, and is surrounded with wealth” (yajur, 1-5-11). Lastly, it denotes the 
highest Atma. "He made the offering to agni vaisvanara, who is within the body 
itself in the heart” (ashtaka III, pra. 11, anu. 8). "The vaisvanara, who appears 
in all forms, who is prana, who is agni, rises” (prasna, 1-7). The marks which 
are found in the context may to any one of them. 


Final decision. Vaisvanara is the highest Atma. This is stated in the siitra: 


25. a | 


Vaisvanara is the highest Atmd; because the common term is particularised by 
attributes belonging only to Him. 


(1) Question. How can there be any doubt ? At the commencement the sentence 
“Who is our Atma; what is Brahma’ occurs. (See Vedic Texts). Every term in the closing 
portion of the upanishad should be understood in accordance with the beginning. Reply. 
In the agnirahasya, which deals with the same subject, the term vaisvanara is put in 
apposition with the term agni, which means fire, the element fire and a deva. Hence 
the doubt. 

The form of the question for consideration is unusual. In the preceding sub- 
sections the form was - which out of two or more things mentioned a term denoted. 
Reply. The variation is because the first sitra in this sub-section uses a word which is 
a common term, that is @ term used to denote several things. 

Question. In the preceding sub-section the term akshara was a common word in 
this sense; and yet the question considered there was whether the term denoted matter 
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See Vedic Texts for the narrative. Six seers discussed the question “Who 
is our Atma? What is Brahma?” and being unable to arrive at a decision they 
went to one Asvapati,who knew Atma Vaisvanara and applied for instruction. 
They wished to know Brahma, who is the inner ruler of jeevas: they searched 
for one who knew Him; and finding one who knew Ama Vaisvanara, they asked 
for instruction. Vaisvanara is therefore the highest Atma. The context begins 
with the words Atma and Brahma; but after this the words used are Atma 
vaisvanara throughout. The term vaisvanara being used in the place of Brahma, 
it may be concluded that vaisvanara is Brahma. Further. the fruits on medita- 
tion on vaisvanara are thus stated. 

He who meditates on Him as thus limited by heaven and earth, eats the 
food that is in all worlds, in all beings, in all Ammnds (section 18-1); and all His 
(meditators’) sins will be burnt up, as the cotton of the ishika plant thrown 
into the fire is burnt up (section 24-3). 

These two fruits can be reapted only, if vaisvanara is Brahma. 

26. Se eee 


This description of VASVANARA recalls similar descriptions in other places; and 
serves as a mark (to identify Him as Brahma). 


or the highest Atma. Why should the alternatives for examination be stated differently 
here? Reply. In that sub-section apart from the common usage there were marks which 
led the opponent to think that pradhanam was indicated; and he put forward the first 
view accordingly. Here, however, the first view will be based only upon the common 
usage of the term vaisvanara; for in the opinion of the opponent there are no marks by 
which elimination may be made. Question again - This will mean that the word is 
ambiguous. Will not the first view thus impugn the authority of the veda? for it was 
stated in the piirva mimamsa that it does not use ambiguous words? And this conclusion 
has been accepted in this enquiry into Brahma. Reply. Though it is not possible to 
decide which of four things is intended, it is certain that the veda means some one of 
them, and this general assurance remains. The purva mimamsa@ itself permits an 
opponent who puts forward the first view to express it is this form. 


(1) The mundaka text is ‘Heaven is His head; the sun and the moon are His 
eyes; the quarters are His ears; the vedas are the activities of His speech; vayu is His 
prana; all the world is His heart; the earth is His feet; He is indeed the inner Atma 
of all beings’ The smritis also state this - Brahmanas state heaven to be His head; 
intermediate world to be His navel; the sun and the moon to be His eyes; the quarters 
to be His ears; and the earth to be His feet; know this beings and of prand ‘Prostration 
before the Being who appears in the form of the world thus - Fire is His mouth; heaven 
is His head; Intermediate world is His navel; the earth is His feet; the sun is His eye; 
and the quarters are His ears (bh@rata). 


~ 
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This description referred to is this; Heaven is His head; the sun is His 
eye; air is His prana; ether is His waist; water is His bladder; and earth is His 
feet; (see Vedic Texts, section 12 to 17). In mundaka (Il-1-4) a similar 
description is given (1), and it is well-known that it applies only to the highest 
Atma. It may be concluded that vaisvanara is the highest Ama. 


These reasons should set the matter at rest; but certain passages in the 
agnirahasya, and certain remarks in the ‘latter portion of the chandogya itself, 
raise a doubt, which the opponent takes hold of. He states as follows: 


In the agnirahasya these words occur “This fire vaisvanara” (IV-25); and 
they are in apposition. Again, in the chandogya itself vaisvanara is stated to be 
in the heart, mind and mouth of the meditator and to be the three fires of one 
who does yagas (section 18-2). In the next verse he is described to be the place, 
on which five offerings are made with the words prdna vyana, and the like. 
Lastly, in the agnirahasya reference is made to the location of vaisvanara within 
man “Whoever thus meditates on this fire vaisvanara with a human form and 
placed within man” (IV-26). From these it appears that vaisvanara may also be 
the fire in the stomach, and it cannot be concluded that he is the highest Atma 
alone, The first part of the next sutra states this objection: 


27. Telos aft TA TIT TAINS Ha Jerat Aaafiad 


If it be contended ‘No; because there are texts against this conclusion, and because 
vaisvanara is placed within (man)’. Reply. ‘No. Because meditation in that form 
is taught; because the attributes mentioned cannot be found (in the fire in the 
stomach); and because some texts describe vaisvanara as a Purusha@. 


Vaisvanara, previously described as connected with the three worlds as His 
body, is to be meditated on as controlling the fire in the stomach; The term 
agni (fire) does not denote only the fire in the stomach; it denotes the highest 
Atma as controlling it from within. How is this known? Reply. Thus, the terms 
agni and vaisvdnara are in apposition; and should indicate the same object. The 
latter denotes the highest Atma described as having the three worlds as His 
body; and the former is known to be the fire in the stomach. The term agni 
cannot therefore fit with the other word. It must therefore denote the highest 
Atma as controlling the fire in the stomach (1). This is confirmed by the 
agnirahasya. “This fire vaisvanara, who is a Purusha” (IV-25). The fire in the 
stomach is not a Purusha in itself. The term without limitation applies to the 
highest Atmd, as shown in the purusha siikta (2). 


(1) See also Bhagavadgita. Becoming vaisvanara | am in the bodies of living beings, and 
with prdna and apdna (outward and inward breaths) digest their food of four kinds (XV-14). 
(2) See the following texts - Purusha is a being with a thousand heads; Purusha alone 
is all this. 
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28. Hata + Baa UT TI 


And for the very same reasons vaisvanara cannot be either the devata or the 
element fire. 


The reasons are the use of the words Atma, Brahma and Purusha, and the 
mention of fruit in no way limited, and of the burning up of all sins. The 
reason for adding a new sitra is that like the fire in the stomach the devata 
and the element are not limited, and that to possess the three worlds as a body 
may be regarded as not impossible in their case. The former controls the three 
worlds, and the latter, being compounded with the other elements, has evolved 
into those worlds. 


In the preceding sitra but one, the expression agni vaisvanara was ex- 
plained, taking the word agni(fire) to denote the inner ruler of fire. This mode 
of denotation is indirect; but Jaimini considers that another explanation is 
available by taking the word agni (fire) to denote the highest Asma directly. 
This is stated in the next sitra 


29. arrears sta: 


Jaimini considers that the conflict may be obviated also by understanding the term 
agni (fire) directly. 


The term vaisvanara means etymologically one who leads ail men; and in 
this sense it denotes only the highest Azna. Though it is used to denote other 
things also, it is restricted to Him by the attributes mentioned in the context. 
Similarly in regard to the term agni also the term agni (1) (fire) means from 
its etymology that which leads upwards; and it denotes fire, because it pos- 
sesses this quality. The same quality occurs fully in the highest Atma. The term 
being thus common, the attributes mentioned in this context will limit it to the 
highest Aga only. 


The question arises why the highest Atmd, who is unlimited, is to be 
meditated upon in a limited form. The next sitra furnishes a reply: 


30. HReTRRARA: | 


(1) If the term agni be understood in both the ways, as denoting the inner ruler 
of fire, and as leading the jeevas upwards, how is meditation to be done? Reply. 
Meditation should be on Vaisvanara as the inner ruler of the fire in the stomach; for 
this was so stated in sitra 27. Jaimini’s meaning is - where the attributes mentioned 
unmistakably point to the highest Atma and when words denoting other objects by 
established usage have to be understood as denoting Him, their etymological meaning 
should be adopted. This rule is of general application and having to be stated 
somewhere, this opportunity was availed of. 
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For the purpose of (the meditator’s) forming a vivid image. This is the view of 
Asmarathya 


It must be difficult for one to meditate on an unlimited Being. At the 
outset a mental image should be formed for meditation; and it is for this 
purpose that the upanishad mentions the limitations. 


Next, a human form made of matter with head, eyes and the rest is 
stated here; but he has no such body. Why is it stated? 


31. aqeqeatefe: | 
For the purpose of meditation in this manner. So does Ba@dari think. 


The text is “who meditates on this unlimited Atma vaisvanara thus”. The 
term thus’ means in the manner described and the description is of a human 
form. The text adds. 


He (the meditator) eats the food that is in all worlds, in all beings, in all 
Atmas. 

The term ‘food’ (annam) means object of enjoyment;and that which exists 
in all places, and which of itself is infinite bliss is Brahma. The object enjoyed 
by each bound jeeva to the exclusion of others has to be rejected by those that 
desire release. Reference is not therefore made to it here. 


Why again is the breast of the meditator described as the vedi (the place 
between two of the fires whereon the materials for offerings are placed), and 
the like? 


32. weft aR: anf arate | 


For the purpose of converting the offerings to pradna into worship of 
VAISVANARA. So does Jaimini think; and this is shown by the upanishad. 


Every brahmana, when he takes his meal, puts into his mouth five 
handfuls of cooked rice with ghee, and offers them to prana in its five-fold 
activity, mentioning the names connoting each such activity. The upanishad 
directs that he should regard them as offered to Vaisvanara in the same way, 
as offerings are made in what is known as agnihotram. In this there are three 
fires; the space between two of them is somewhat lower than the surrounding 
floor, and is known as the vedi. It is covered with darbha grass, known as 
barhis, and on this the offerings are placed as a preliminary to the offering. To 
make the conversion stated the meditator should regard his own breast as the 
vedi, the hair on it as the barhis, and his heart, mind and mouth as the three 
fires, 


The texts referred to are as follows: 
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If, without knowing this, one makes offerings to prana, it would be as if 
one should remove the live coal from the fire and make the offering on ashes 
(section 24-1). Next, if, he thus knows it,and make offerings, his offering will be 
made to all worlds, all beings, all Azmas. (Ibid., 2). When one thus knows it and 
make offerings, all his sins are burnt up, as the cotton of the ishika plant 
thrown into the fire is burnt up. (Ibid., 3.) 


This is the fruit appropriate to meditation on the highest Asma; and this 
converts the offerings to prana into agni-hotram. 


33. Aad SAPS | 


And the upanishad mentions Vaisvanara as described as being in the meditators 
body. 


This is the description: The head of this Atma (the meditator) is the head 
of Vaisvanara named sutejas (heaven); his eyes are visvarupa (sun); his prdna is 
prithakvartma (air) his waist is bahula (ether); his bladder is rayi (water); and 
his feet are the earth. (section 18-2). The meditator has to regard himself as 
Vaisvanara, the parts of his own body being the parts of Vaisvanara. The 
offerings will then be made to Vaisvdnara. This additional meditation is subsiary 
to the principal meditation (1). 


The second section has thus been completed. In the first three sub-sections 
the highest Atmd is to be meditated on as being in a very small place - the 
cavity of the heart and the eye. In the next three sub-sections the meditation 
should be on Brahma as possessing very large dimensions. In all the six sub- 
sections the words brahma, Atma and purusha are limited by the context to the 
world-cause as distinguished from matter and jeevas. In thus establishing the 
highest Atmd as the world-cause, the following attributes are brought out: The 
coming of everything into existence, its continuance and its movements depend 
upon Him. He is therefore said to be everything. He is the cause of the 
dissolution of the universe. He is ever in the eye; and appears in every form. 
The world as a whole forms His body, and He is therefore called 
Vaisvanara.(adhi., 96 and 98.) 


Wad WAAR Heer aA: | 


(1) At first meditation on Vaisvanara as having the three worlds as His body 
was prescribed; then the fruit in the form of neacling Brahma was stated; and ther this 
meditation as agnihotram is enjoined. It is therefore its anga (subsidiary part). 
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Wad WAR Hera aA: | 
CHAPTER I 


SECTION 3 


THE third section, consisting of ten sub-sections is now taken up; and it 
will be shown that the texts, which contain distinct marks of the jeeva or 
matter, refer only to the highest Atmd. This will be done in seven sub-sections. 
The remaining three, interposed between the sixth and tenth sub-sections, 
incidentally discuss the fitness of the devas and of the siidra among men for 
meditation on Brahma. Such discussion is not without its use. The contention 
of the atheistical mimamsakas, that devas do not exist, will be refuted, and the 
greatness of the highest Armd will be established. In the seven sub-sections 
the main teaching is that the highest Atmd, who supports all, requires no 
support for Himself; and to confirm this reference will be made to His ruling 
the world and to other attributes. The last sub-section is connected with the 
sixth, and supports the instruction conveyed therein that the highest Atmd is 
the ruler of all. 


SUB SECTION 1 
The text for consideration in this sub-section is from the Mundaka : 


In whom (Akshara) heaven, earth and the inter-mediate world are woven, 
also the mind with all the senses (pranas), know Him alone as Atmd (inner 
ruler of all). Leave off words relating to other things. He is the bridge to 
immortality (11-2-5). 


Here the doubt is whether that on which heaven, earth and other things 
rest is a jeeva or the highest Atma. 


First view. He is a jeeva. For in the next verse reference is made by the 
term yatra (in which) to him, who was mentioned in the text under consider- 
ation ; and he is stated to be the support of blood vessels, and to be born in 
many ways. Connection with blood-vesels and being born in many ways-i.e., as 
devas, men, etc., are the attributes of the jeeva alone. Even in the text under 
consideration he is said to be the support of the mind and of the five senses, 
and this is certainly an attribute of the jeeva. When it is decided with reference 
to these marks that he is a jeeva, being the support of heaven and earth and 
other marks should be somehow explained. 


2. Here the following question is put. Was it not shown in Chapter I, 
section 1, Sub-section 7 that the highest Atmd takes up bodies made of a 
superior substance, of His own choice, and without the compulsion of karma, 
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and in section 2, sub-section 1 that He is connected with prana and mind? 
Reply. It was not shown in the former sub-section that the expression ‘beng 
born in many ways’ does not mean to be born as devas, men and like. As 
regards the connection with the mind and the senses, the first impression is 
that they are connected as instruments ; and there is nothing here to negative 
it. 


3. Another question. The text under consideration contains three marks of 
the highest Atma ; Why are they not taken into account? Reply. The text 
contains marks of the jeeva and of the highest Atmd ; and owing to this conflict, 
one or the other set should be explained away. This being so, reference is made 
for help to the verse immediately following the text ; and it mentions two other 
marks of the jeeva ; the question should therefore be decided with reference to 
them. 


Final decision. The support of heaven and earth is the highest Atmd. This 
is stated in the sdéra : 


1. Parad BATT | 


The support of heaven, earth and other things is the highest Atma; 
because words which apply only to Him are used. 


The expressions referred to are the following : 


(i) Atma. This term means one who pervades; and by well-established 
usage it denotes one who pervades and controls. The term is not applied to 
ether, which pervades all space ; And, there are no words to limit its applica- 
tion. It therefore indicates Brahma, who pervades everything and controls it. (ii) 
Bridge to immortality. The word used in the original is setu, which means a 
bund placed across a stream. This is not applicable here. A secondary meaning 
is adopted viz., like the bund, which serves as a bridge to reach the other bank, 
the highest Atma carries one across the ocean of samsara to immortality, which 
is the farther shore ; or the etymological meaning may be taken, which is one 
who helps another to attain a thing. In all the vedanta the highest Atma is 
stated to be the means by which immortality is reached. (Purw).(iii). “Knowing 
everything and every attribute of everything”. This is stated in verse 7. All 
these expressions relate only to the highest ATMA. 


2. What are stated to be the marks of the jeeva may be thus explained. 
First, to be the support of blood vessels applies to the highest Atmd also 
through the heart. The eleventh section of Narayanam begins with this state- 
ment “like a lotus bud slightly opened the heart hangs connected with blood- 
vessels,” and ends with the words “In the middle of the flame the highest 
Atma abides”. “Next, the Purusha siikta states “He is not born ; yet, He is born 
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in many forms. (See also Bhagavad-gita, quoted on page 209). In order that 
jeevas may come to Him, He takes up bodies similar to those in which they 
appear, and acts as they do. Lastly, it is appropriate that one, that supports 
everything, should also support the mind and other instruments of the jeeva. 


The next sutra adduces another reason : 


2. FAA | 
And because it is stated that He is to be reached by the freed Atma. 


The statement is made in the following verses : 


When the meditator sees the brilliant maker and ruler, who is Purusha 
pre-eminently, and the world-cause, he shakes off good and-evil deeds, and free 
from all touch of matter, attains the highest likeness to Him (III-1-3). As rivers 
flowing into the sea, abandon name and form and lose their individual exist- 
ence, so the meditator, released from name and form, reaches the Purusha, 
greater than the great and the dweller in the highest heaven (III-2-8). 


Here three things are mentioned - shaking off good and evil deeds, 
dissociation with matter and the abandonment of name and form. As the last 
item occurs during cosmic rest also, reference is made to other two items also; 
and both the verses have been quoted. As samsdra is association with matter 
and the assumption of name and form, dissociation with matter and becoming 
devoid of name and form constitute release. Purusha, the support of heaven and 
earth, and the goal of the freed jeeva is the highest Atma. 


Having thus proved with reference to expressions, which apply only to the 
highest Atma, that the text under consideration pertains to Him, the next sitra 
establishes the same conclusion from the absence of expressions relating to the 
jeeva alone : 


3. ARAMA TOT | 


It is not matter, because of the absence of expressions telating to it, nor he is who 
supports prana. 


There is here no question whether matter is the support of heaven and 
earth. The intention in making reference to it should therefore be that it should 
serve as an illustration. As owing to the absence of expressions relative to it, 
matter is not dealt with in this upanishad, so the jeeva is not considered here 
and for the same reason. 


The next sitra also shows that the support of heaven and earth is not the 
Jeeva : 
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4, TEATAMNT | 
Because He is described as different from the jeeva. 


The description occurs in this verse : 


On the same tree man, immersed, grieves, bewildered with the attraction 
of worldly things. When he sees the other, the ruler of all, pleased with his 
actions and sees His greatness to be such and such, his grief passes away (III- 
1-2). 


The text under consideration referred to the support of heaven and earth 
in these words “Know Him alone, the inner ruler of all”. By the expression 
“Ruler of all’ this verse recalls that Being, and referring to Him by the word 
‘other’, it differentiates Him from the jeeva. 


5. TACT | 
Because the context relates only to the highest Atma. 


This conclusion was reached in section 2, sub-section 5 ; but from the 
marks of the jeeva stated in the first view, a doubt has been raised that the 
continuity was broken, and that a different subject is dealt with in the latter 
half of the upanishad. The object of this sub-section is merely to remove this 
doubt. This might have been done in the former sub-section ; but the marks of 
jeeva examined here being distinct, this is the proper place (1). 


This sdtra does not state what it proposes to prove ; it may therefore be 
taken to deal with both the points that the text contemplates the highest Awa, 
and not the jeeva. This is also the purpose served by the next and last sitra. 


6. feaearat FI 


And because of dwelling and eating. 
The reference is to the following verse : 


“Two birds inseparable, and possessing similar qualities, cling to the same 
tree. Of them one eats the ripe fruit ; the other does not eat, but shines on all 
sides.”(III-1-1). 


(1) The conclusion previously reached established the prakardna (context)as 
relating to the highest Atma. The first view pointed out certain marks, which being 
lingam, should prevail over prakaranam. This sub - section explains the marks as 
applicable to the highest A#ma@ and removes the conflict. The previous conclusion 
therefore stands. 
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The one that eats the ripe fruit is the Jeeva; the other that does not eat, 
that shines on all sides, and merely dwells in the heart of the Jeeva, is the 
highest Atma (1) 


SUB-SECTION 2 
The text for consideration in this sub-section is from the chandogya: 


That is bhiimd (large), which being experienced, one does not see anything 
else, does not hear about anything else, does not meditate on anything else. 
That is a small thing (alpa), which being experienced, one sees another thing, 
hears about another thing, meditates on another thing. (VII-24-1). 


Here the term bhiimd is made up of the root bahu and the termination 
iman ; and by a rule of grammar the word becomes bhiiman, which in the 
nominative singular appears as bhiimd. It should mean high number or large- 
ness of size ; but as it is here opposed to the word alpam, which connotes only 
size, and denotes an object, not a quality, it means a large thing. This large 
thing is Atma; for the context begins with a request for instruction regarding 
Atma, and closes with the words “Atma alone is all this”. Thus, bhiima is a 
large Atma. The doubt is who is he a jeeva or the highest Atma ? 


First view. He is jeeva. See Vedic Texts. Ndérada went to Sanat Kumara and 
requested him to teach him about Ammd, so that he might end his grief arising 
——— 


(1) Here a doubt may be felt. Reference being made to a jeeva in this verse, why 
should he not be regarded as the subject also of the text under consideration? This 
verse mentions eating the ripe fruit, and that text the instruments needed therefore, 
viz., mind and the senses Reply. Though this verse mentions both the jeeva and the 
highest And, that text refers only to the latter. For, he is Himself fit to be the support 
of heaven and earth; He is said to be all-knowing, the bridge to immortality and the 
inner ruler of all; and His connection with the mind and senses is not inappropriate. 
On the other hand,the jeeva is unfit, as he eats the fruit of karma and grieves 
bewildered with the attraction of worldly objects. This verse, though mentioning the 
jeeva, deals only with the highest Awnd; its purpose being to bring out His attribute of 
shining on all sides and His freedom from Karma and its effects. The mention of the 
jeev@s eating the rip fruit serves this purpose by contract. It is shown that the 
experiencing of the fruit of karma is the lot of the jeeva alone, but not of the highest 
Atma, though He dwelling within the Jeeva@s body. Question. why should it not be the 
other way-viz., the remark that the highest Avda does not eat is made to show that the 
jJeeva eats? Reply. It is only by what is well-known that one is helped to grap what is 
not known. the highest Avmd is not better known than the Jeeva; if He were, He might 
serve as an illustration. Nor is the knowledge of the jeeva more useful than the 
knowledge of the other. Hence the verse deals with the highest Atmd only. 


_—|=<<<<«<««<«<«<««<<«=<::..| Us 
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from samsara. The teacher told him that name i.e., words was Atma and asked 
him to meditate on it. Narada was not satisfied, and enquired whether there 
was anything greater than name. The teacher replied that speech was greater 
than name, and asked him to meditate on speech. Again the question was put, 
and again another thing was indicated ; and his colloquy went on till prana was 
reached. After that there was no further question. Hence it may be concluded 
that the teaching came to an end here, and that prdna is the large Atma. 


2. Now, the term préna denotes the Jeeva ; for he and prana, the instru- 
ment which sustains his body, dwell in the body together and together they 
depart. This view is confirmed by the context. Prana is said to be father, 
mother, brother, etc. ; and this shows that the word refers to an intelligent 
person. Next, when prana abides in the body, even a harsh word used by a son 
towards his father brings on him censure as a parricide ; but when prana leaves 
the body. i.e., when the same person is dead, if the son throws the body into 
a fire and fries it well, no one blames him. Now as pain cannot be caused to 
the body dissociated from its jJeeva, and as the jeeva in his own nature cannot 
be reached, the term prana as used in the upanishad should denote a Jeeva 
abiding in a body, and capable of feeling pain. It does not refer here to prana, 
the jeeva’s instrument, as pain is caused to things without prdna, i.e., to 
vegetables, when they are injured ; and those that acknowledge the authority 
of the vedanta, must admit that they too are jeevas in those forms. 


3. This prana, denoting the jeeva, is the large Atma : for the question 
whether there was anything greater than prana, was not put, and reply that 
there was not given. Hence, the context remains without interruption till 
bhiima - the large Atma is reached. Hence the large Atma is a jeeva. 


4. Here the following question is put to the opponent. After referring to 
prana the upnaishad states : 


As the spokes of a wheel rest on the nave, so does everything rest on this 
prana (VII-15-1). 


Does not this refer to the highest Awmd as in other upanishads, and is not 
prana therefore that Being? Reply. The highest Atma is not capable of being 
injured ; and this incapacity to be injured negatives the presumption that the 
highest Atmd is intended by the use of the word. The illustration of the spokes 
and wheel applies to the jeevas also, as they support non-intelligent material 
products, which serve as objects and instruments of their enjoyment. 


5. Another question : The upanishad states that one who meditates on 
prana will praise it as excelling everything ; it then refers to one who meditates 
on satyam, and adds “But he praises beyond limit, who praises in regard to 
Satyam.” Does not this show that Satyam is greater than prana - i.e., the Jeeva 


—" 
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and is therefore the highest Atmd ; and that the large Atmd is therefore that 
Being? Reply. No. The term he (esha) refers to the praiser of praéna and enjoins 
satyam, truth-speaking as subsidiary to his meditation on prana. The expression 
is similar to “But he is the doer of agnihotra, who speaks truth” ; and this has 
been decided to mean that truth-speaking is a necessary condition of agnihotra. 


6. One more question. The jeeva, ie., Atma was said to be miserable by 
Narada at the commencement. How can he be the large Atma, who is described 
by the upanishad (section 23) to be bliss-? Reply. Narada referred to the bound 
jeeva ; but the freed jeeva is infinite bliss. There is therefore no inconsistency 
with the commencement. 


The upanishad enjoins meditation on the true nature of prana (i.e., the 
jeeva), previously mentioned as receiving service from truth-speaking ; and as a 
means of its being attained, it refers to thinking, eagerness, the conviction that 
it alone should be sought and the turning away of the mind from other things. 
In order that it may be commenced, it points out that prana (jeeva), the true 
nature of whom should be attained, is bliss and closes with statement that this 
bliss is large (i.e., unlimited). As the large Atmd is thus a jeeva, the ‘I’ also 
mentioned towards the close is a jeeva ; and he is praised in these words. 


I alone am below ; I am above ; I am behind ; I am before ; I am on the 
right ; I am on the left ; I alone am all this (section 25-1). 


Final decision. The large Atmd is not a jeeva, but he is the highest Armd. 
This is stated in the sdtra. 


7. FAT STATI RATT | 


The large (Atma) is the highest Atma ; for He is stated to be greater than the 
jJeeva. 


Satyam is said to be greater than prana ; and satyam is the highest Atma. 
The large Atma, being satyam, is greater than prana, i.e., the jeeva, and is 
therefore the highest Atmd. Examining the context, one will see that of name, 
speech and the rest up to prana each is said to be greater than the preceding 
one, and is therefore different from it. Similarly prana is mentioned before 
satyam, and the latter is therefore greater than the former (1). 


2. Question. How can it be decided that Satyam is greater than prana, 
when in para 5 of the first view it was replied that the praiser of prana was 
referred to, and truth-speaking was enjoined on him as a special condition of 
his meditation. 


(1) This is stated by the author of the vritti: “In the expression bhuma alone 
bhuma is Brahma; for beginning with name, and going through the others, Atma was 
reached; and after that it was taught.” 
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Reply. In the sentence ‘ But he praises beyond limit, who praises, in 
regard to Satyam’, the particle ‘but’ (tu) separates the ativadi (praiser beyond 
limit) previously mentioned from the ativadi of satyam. This is its natural 
import. Hence, the word ‘he’ does not refer to the ativadi of prana. It may refer 
to what has been mentioned before, or to what may be stated further on ; and 
it does not invariably point only to the former. Here it refers to the person 
stated in the latter half of the sentence, and is connected with the pronoun 
‘who’. There is a break in the context as indicated by the particle ‘but’ ; and 
therefore no reference is made to the ativadi of prana. There being a second 
ativadi from the context, he is greater than the first one ; and as his greatness 
is due to the object that he meditates on, it follows that Satyam is greater than 
prana. 


3. This case differs from the case of agnihotri referred to in the first view. 
The agnihotri is like the Ativadi the agnihotra (making an offering to the 
devata agni is like meditation; the meterial offered and the devata are like the 
object of meditation. The sentence relied on in the first view ‘But he is 
agnihotri, who speaks truth’ does not mention either the material to be offered 
or the devata ; and the word ‘speaks’ has not the capacity to bring them up, 
as the word ‘offers’ (juhoti) would do. There is therefore no second agnihotra, 
and no second agnihotri ; and the word agnihotra not finding another agnihotra, 
has to refer back to the agnihotra already mentioned ; and truth speaking has 
to be regarded as an item of discipline subsidiary to it. For this reason the 
natural import of the particle but (tu) has to be ignored. It is entirely different 
in the case under consideration. There are two objects to be meditated on prana 
and satyam ; two meditations, and two persons to meditate and to praise the 
object of meditation as excelling everything else. 


4. Further objections - (i) When it is decided that the particle ‘but’ (tu) 
separates the meditators, the word Satyam presents a second object for medita- 
tion; when the word satyam present a second object for meditation, the particle 
will separate the meditators. This is dependence upon each other. Reply, The 
word satyam does not depend upon the particle. It is well-known to indicate the 
highest Atma. “‘Satyam (unchanging), shining, and without limitations is Brahma” 
(ana., 1-1). 


5. Gi) To be ativadi is peculiar to the ativadi of prana, and will not 
suffer another ativadi by its side. This is its natural import, and it may 
therefore neutralise the natural import of the particle ‘but’ (tu). Reply. Usage 
has not established the praise of prana only as the meaning of the term ativadi; 
and it is not legitimate to assume a new meaning, when the etymological 
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meaning determined by the rules of grammar is available. See Intro, para 11 
(1). The term ativadi connotes to praise beyond limit - i.e., to praise an object 
as excelling every other object. This was found in the ativadi of prana, as the 
jeeva denoted by the term prana excels all those objects mentioned by the 
teacher to Narada as objects of meditation. It is found in the fullest degree in 
the highest Atma, who is the highest object to be attained by man. Hence the 
particle ‘but’ (tu) and the term ativadi have their natural meanings as thus 
interpreted. 


6. If satyam were to be meditated on, the term would be in the objective 
case, and not in the instrumental case. (satyam is in the objective case; satyena 
is here in the instrumental case). Compare the sentence in regard to the ativadi 
of prana, “He who so thinks on prana, so meditates on it and so realises it, 
becomes ativad? (The term prana is in the objective case). Reply. The term 
Satyena (instrumental case) indicates how a thing is; and the meaning is ‘Who 
is ativadi, being marked with satyam as an object of his meditation’. The case 
would be inappropriate only in the first view, and the prefix ati would be 
without meaning. 


7. The refutation of the first view in the foregoing paragraphs is con- 
firmed in two ways; First, when the student heard that the ativadi of Satyam 
was ativadi in truth, he said “Let me, revered sir, praise beyond limit in regard 
to satyam”’ The teacher replied ‘you must then meditate on satyam (Section 16). 
(1) Neither of them referred to prana, which they would have done, if prana 
were the Atma in quest. Secondly, at the close of the upanishad the sentence 
(prana comes from the Atm@ occurs (section 26-1), and prana comes from Atma 
as all others do-name, speech and the rest. Hence, the Atma, regarding whom 
instruction was commenced in the first section of the upanishad, is other than 
what is denoted by the term prana. 


8. One more objection—Was not the teaching as to Atma completed. When 
prana was reached ? For, no question was put by the student as to the existence 
of anything else, and no reply was given by the teacher Reply.Question and 
answer is not the only mode of going from one subject to another. It will be 

- what is called lingam; but here is the particle tu, which is srutt, and the 
a a a aa a ll ee 


(1) Intro., para 11. In the first view, it was contended that the word prokshani 
denoted the species water. In reply it was stated that usage had not established this as 
the meaning of the word, and that it was not legitimate to fix a new meaning for the 
word, when the meaning by yoga was available. 

(2) It may be attempted to explain away the teacher’s reply, and to state that 
what he meant was - ‘To sepak truth, satyam should be known’. This will be open to 
two objections. The words ‘to speak truth ‘should be added in the sentence; and ‘should 
be known’ is not the natural meaning of the word used. 
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orgination of prana from Atma, which is lingam. But why did not the student 
ask? Because when prana was referred to, and one who meditates on him was 
praised as ativadi, while the same praise was not bestowed on those that were 
to meditate on name, speech and the rest, the student thought that here the 
teaching came to an end. The teacher saw his mistake and himself introduced 
Satyam. 


9. Satyam having been shown to be the highest Atmd, it has to be 
connected with bhaimd, the large Atma. The teacher thought that one who 
realised satyam would praise it above everything else; that realisation depended 
upon meditation; that the latter should be preceded by hearing and thinking; 
that this implied eagerness to know; that eagerness came from the conviction 
that satyam alone should be known; that this conviction should be coupled with 
the turning away of the mind from all other things; and that both would 
happen. if satyam was known to be bliss (sections 17 to 22). He accordingly led 
the student through each of these stages, and at the end stated, ‘What is 
bhama, that is bliss’. Hence satyam and bhiimda are identical. 


_ 10. The text under consideration gives a definition of bhima, the large 
Atma. 

That is bhiimd, which being experienced, one does not see anything else, 
does not hear about anything else, does not meditate on anything else. 


This does not mean,as the school of Sankara thinks, that all other things 
do not exist, and that Brahma alone is real. The correct meaning is that all 
other things form a part of Brahma, including His attributes and the perishable 
and imperishable worlds which He controls. And he, who experience Brahma as 
thus described, will find Him to be infinite bliss (1). This is stated in a verse 
at the end. “One who sees (Brahma) does not see death; nor disease; nor 
anything (in the world) to be disagreeable” (section 26-2). 


11. How can this be? Is it not known that many things give pain, or that 
the pleasure derived from them is limited? Reply. This is so (i) to those that are 


(1) Two other interpretations of the text are possible. In that given above bhuma 
is the highest Awna considered by Himself; for he is stated to be the Avma of all: and 
the highest And together with the matter and jeeva elements cannot be the Atmd of 
those elements. In this case, as these elements exist, it is not correct to say that one 
does not see anything else. The difficulty is got over by remembering that these 
elements are inseparable from Him, and that one who experiences Him necessarily 
experiences them also. Two other interpretations are therefore given. One does not see 
anything, i.e., anything similar to Him; for the term anya (other) in the original refers 
to some one similar to what has been described. The other interpretations is that one 
who experiences Him finds him so full of bliss, that he does not see anything equal to 
it in this respect. 
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under the influence of karma; and (ii) to those that see things as distinct from 
Brahma, The following analogies will make this clear. One suffering from bile 
finds milk to be bitter; when he regains health, it becomes sweet again. The 
son of a ruling prince may look upon his father’s subjects in themselves with 
indifference or with positive distate; but when he looks upon them as relating 
to his father, the feeling changes. This point is explained by what follows: 


One thus seeing, thus thinking, thus meditating finds every variety of 
pleasure in the Atma; and becomes his own master; the capacity to wander at 
will in all the worlds come to Him. Next those that meditate differently from 
this are subject to another; their worlds are perishable; the capacity to wander 
at will in all the worlds does not come to them (25-2). 


His own master-no longer subject to karma; subject to another-subject to 
karma. There is another verse to the same effect; 


One that sees (Brahma) does not see death; nor disease; nor anything to 
be disagreeable. He sees everything; he attains everything in every way. 


That Brahma is infinite bliss is fully dealt with in chapter I, section 1, 
sub-section 6. The conclusion is that bhima is Brahma; for satyam is stated to 
be other than prana; and Satyam; is Brahma; and prana is a jeeva. 


8. Tardy | 


Because also the attributes mentioned further on are appropriate only in the highest 
Atma. 


The attributes are : (i) Immortality, which pertains to His nature and is 
not the gift of another (section 24); (ii) non-dependence upon anything else for 
support (Ibid); (iii) Being the Atma of everything (section 25); and lastly the 
source from which everything beginning with the Jeeva evolves (sections 25 and 
26). 


What then is the meaning of the teaching “I alone am below . . . I alone 
am all this” (section 25) It means that in the meditation the meditator should 
identify himself with Brahma, in order that the fact that He is his inner-ruler 
may be firmly impressed on his mind. For the term I’ like the other terms 
means the inner ruler of the I. 


As everything is the body of the highest Awd, He is the Atmd of all; and 
He is therefore the Atmd of the jeeva too. This is taught in the text beginning 
with the words ‘next the teaching regarding meditation on (Brahma) as Atma, 
and ending with the words ‘the Armd alone is all this’ In order to explain this 
point, the coming forth of everything from the highest Atmd, the Atma of the 
jJeeva too, is taught -“From the Atma of him. Who thus sees, who thus thinks, 
who thus meditates, prana comes; from the Atma ether comes’ and so on. This 
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means that everything comes forth from the highest Atma, who abides in the 
meditator as his inner ruler. 


SUB SECTION 3 


The text for consideration in this sub section is from the brihad- dranyaka, 
and runs as follows: 


It is that well-known akshara, gargi, whom those knowing Brahma describe 
as neither gross nor subtle as neither short nor long, as neither red (like fire) 
nor cohesive (like water), as being without shadow, .etc. (V-8-7). 


The doubt is whether this akshara is subtle matter, the jeeva or the 
highest Atma. 


First view. It is subtle matter; for in the mundaka text (II-1-2) the term 
akshara denotes subtle matter; and the attributes stated in the text apply to it. 
Further, Gargi (see Vedic Texts) referred to things existing at all times, and 
asked on what they rested. Receiving the reply that it was akdasa (ether), she 
enquired again on what the akasa rested; and the reply was that it was 
akshara. The element ether is the cause of all that exists at all times, and its 
support must be subtle matter, known as pradhanam or prakriti. 


2. Here a question is put. In the same mundaka the term akshara 
occurs, and it was decided that it refers to the highest Atma. Reply. Subtle 
matter has been known from inference, while the highest Atmd is known from 
the veda. Of the two authorities the former depends only on sense perception; 
while the latter depends upon sense perception and upon the connection of a 
word with its meaning. Hence, inference brings up an object more quickly than 
the veda; and that should be accepted. In doing so there is no conflict with 
anything. 


Final decision. Akshara is the highest Atma. This is stated in the sdtra: 


9, RATATAT: | 


Akshara is the highest @tmad; because He is said to be the support of what is the 
end of ether. 


In the reply given to Gargi the term dkdsa does not mean the element 
ether; for Gargi’s question referred to what is above heaven, below the earth, 
and between them, and to what was past, what is present and what may come 
in the future, i.e., to all products existing at all times; and the element ether, 
being itself a product, could not have been meant. It must therefore refer to 
subtle matter, which is the end or farther limit in which evolved products will 
be dissolved. Akshara said to be the support of akasa cannot therefore be subtle 
matter. 
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2. The view put forward in para 2 of the first view is not sound. The term 
akshara, being used to denote more than one object, its etymological meaning 
has to be taken. In understanding a word from the elements, that make it up, 
where is the need for sense perception? Does it occur when the meaning of each 
element is ascertained, or when the meanings of all the elements being already 
known, their meaning as a whole is known? In the former case, the need does 
exist; but not in the latter. The world dandi is made up of the word danda, a 
stick, and of the termination, which means one who possesses. To know what 
object the word denotes, and who is its possessor sense perception may be 
necessary; but when these elements of the word are known, the word conveys 
its meaning without any other help. An eye suffering from cataract needs a 
doctor to remove it; but when this has been done, it can perceive a jar without 
the doctor’s help. Hence testimony in general and the veda in particular conveys 
its meaning as quickly as any other authority. If it be considered that even 
when the elements of a word together convey their meaning, the authority, by 
which the meanings of the elements were ascertained, is needed, commands, 
like ‘call the dand? can never be carried out. For the person not being present, 
and the word dandin depending upon his perception to be understood, no 
impression will be made on the mind of the person, that receives the order. As 
the veda deals with matters not of this world, it will serve no purpose. Hence, 
the conclusion stated stands. 

3. Again, when the etymological meaning of a word is taken, is the need 
for another authority felt, when the object indicated is to be known in general 
terms, or when a particular individual answering to the general description is 
to be found? In the former case the meanings of the elements suffice without 
extraneous help. In the latter case the marks known as lingam, the position by 
the side of other words and the context will decide who the particular indi- 
vidual is, and sense perception is not required. 

4. Further, in cases like this, that object in which the etymological 
meaning is found in the highest degree is quickly brought up by a word. The 
term isvara means one who controls; and the exercise of control in the highest 
degree possible being found in the highest Atmd, the word brings Him up 
naturally, though a number of persons exercising control in this world are 
found. Similarly, the word Akshara, meaning one who dose not change, brings 
up the highest Atma, who does not in any way change. Subtle matter is not 
brought up as quickly by the word. It cannot be perceived by the senses; it 
cannot be established by inference in opposition to the veda; and the only 
authority for it is the veda. Hence, the statement that it is more quickly known 
from inference then the highest Atmd from the veda is not made out. 

Question. If akshara cannot be subtle matter, why should it not be the 
jeeva? The term is used to denote him also; he can appropriately support all 
forms of matter, including procreate; and the attributes mentioned in the text 
apply to him. The next sutra gives a reply: 
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10. AAMT | 


Because this support is by command. 


The Upanishad states (verse 8) that by the command of Akshara the sun 
and the moon stand supported; and heaven and earth; by His commond rivers 
flow, and time is measured as days, half-months, months, season and years. 
The term used in the original is prasadsana—superior command - i.e.., command 
never frustrated and exercised over all. The power to support all things by 
mere command in this manner can never be found in a jeeva. 


Akshara was differentiated from subtle matter and the jeeva in the two 
preceding sutras. The same result is attained in the next siitra with reference to 
the texts at the end of the upanishad. 


1. TATA 


Because attributes showing that akshara cannot be any other thing are stated. 
In the penultimate verse it is said: 


Unseen He sees; unheard He hears; unthought of, He thinks; unmeditated 
on, He meditates. 


Here by the terms sees, hears and the rest Akshara is differentiated from 
unintelligent matter. The attribute of seeing everything, while He remains 
unseen by all others, differentiates Him from JeevasHence Akshara is the 
highest Awnd. 


The last satra may be explained in another way also: 
Because the existence of a similar being is denied. 
Following text quoted above these words occur : 


There is no seer other than He; no hearer other then He; no thinker other 
then He; no meditator other then He. 


The term "other" repers to one similar to the Being described here, is one 
who is unseen by others, who sees others and who supports all others; and this 
similar being is denied. In other words, as Akshara is unseen by others, sees 
others and supports all others, so there is no one, who unseen by Akshara sees 
Him and supports Him. In effect Akshara is differentiated from subtle matter 
and the jeeva. 


The sutra has the particle cha (and), which connects the reason mentioned 
with other reasons stated at the same place in the upanishad. These reasons 
are (i) that all acts whether pertaining to this world or enjoined by the veda 
take place under His command; (ii) By not knowing Him one remains in 
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samsara, and by knowing Him, he attains immortality. These are the attributes 
of the highest Atma, and He is therefore Akshara. 


SUB-SECTION 4 


The text for consideration in this sub-section occurs in the prasna: 


If again he meditates on the higher Purusha with that same syllable 
(known as pranava), with the vowel elongated, he reaches the orb of the sun 
full of light. As the snake is released from its (worn-out) skin, so is he released 
from sins, and is carried to Brahma-loka with Sama verses. He sees the Purusha 
who dwells in man’s hearts, and who is superior to the freed jeeva, who is again 
superior to the bound jeeva. 


Here the words ‘meditates’ and ‘sees’ have for their object one and the 
same thing; for the seeing is the fruit of meditation; and by the law of evolution 
what is meditated on is reached. In both the places the term higher purusha 
occurs and denotes the object to be one. Here the doubt is who is this purusha 
that is seen? Is he the four-faced creatiye agent (1) or the highest Atma. 


First view. He is the four-faced one. For, three meditations with the 
syllable known as pranava are described here : if with one matra i.e., with the 
vowel short, the world of men is reached; if with two matras i.e., with the vowel 
long, the intermeditate world is attained; and if with three matras, i.e, with the 
vowel elongated, brahma-loka is reached as the fruit. This Joka or world, 
coming after the intermeditate world, must be the world of Brahma, the four- 
faced one. The purusha, seen by one who goes thither, must be the lord of that 
world. 


2. Here a question is put. The purusha is said to be superior to one who 
is superior to this jeeva ghana i.e, the jeeva, who has a karma-made body. How 
can be the four-faced one? Reply. The terms jeeva ghanat and parat are in 
apposition and refer to the same person, i.e, the jeeva; and he is superior to his 
body and instruments. The four-faced one is superior to this jeeva. 


3. Hence, the marks of the highest Atma mentioned in the upnishad 
should be somehow explained away. 


Final decision. The purusha is the highest Atma. This is stated in the 
sutra : 


(1) The original adds the epithet jeeva samashti-rupa to the word denoting the 
four-faced creative agent. It means in the form of samashti jeeva. At the time of creation 
all the jeevas, that were to be embodied in the evolving universe,were made to enter his 
body. The jeevas were then samashti - without name and form, as opposed to vyashti 
jeevas, which they subsequently became by assuming names and forms nyaya 
siddhanjanam). 


ee 
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12. gafdnaeareace: | 
The object of seeing is He (1); for it is so stated. 


In the second verse recited by the upnishad in illustration of what 
precedes, he who is to be reached by the meditator is described as free from the 
six evils, free from old age, free from death, and free from fear and as superior 
(verse 7). This description applies only to +he highest Atma, as will be seen 
from a comparison with other upanishads. 


2. The explanation in para 2 of the first view is not correct. Even the 
four-faced one is included under the term jeeva-ghana (bound jeeva); for he lives 
in a body; he was made, and the veda was taught to him. This implies that his 
attribute jndnam was not fully expanded. Here is the authority: 


Who created Brahma (in the lotus of His navel) and gave him the veda 
(with the capacity to create the world) (Sveta., VI-18). 


Hence, the words jeeva ghanat and parat are not in apposition; and the 
meaning is as in the translation of the text. 


3. Nor is the argument in para 1 of the first view tenable. When it is 
decided, for the reaon stated in para 1 above, that the meditator sees the 
highest Atma brahma-loka cannot be the perishable world of the four-faced one. 
This is confirmed by two facts : G) the meditator is released from all sins, and 
travels to brahma-loka on the way leading through the sun. (ii) In the verse 
recited the place reached by him is said to be seen by the seers; they are 
dwellers in the highest heaven; and what is seen by them is the world of 
Vishnu as taught in other upnishads “The dwellers in the highest heaven ever 
see that highest place of Vishnu”. 


4. It is not true that the world of the four-faced one is next to the 
intermeditate world; for between them there is the world of Indra and many 
others. Hence, even on the first view, the natural order of the worlds was 
departed from; and this flaw is not peculiar to the final decision. 


5. Why then is reference made to the intermediate world? Reply. The 
fruits to be earned by the three meditators were divided into two groups; the 
lower group consisted of aihikam-fruits to be enjoyed on earth; and of 
amushmikam-fruits to be enjoined in the intermediate and other worlds, includ- 


(1) The term ‘he’ in the sutra indicates that in all the sutras of this section this 
term should be added to show what is predicated. This purpose was served in the first 
section by the word anya (other) in sutra 22; and in the second section by the word 
brahma in sutra 16. In the fourth section the word prajna in sutra 5 will do the same 


work. 
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ing the world of the four-faced one. The higher group is to be enjoyed in the 


world of the highest Atma. Thus the term antariksha includes all perishable 
worlds other than earth. 


SUB-SECTION 5 
The text for consideration in this sub-section is from the chandogya. 


There is in this city of Brahma a dwelling place in the form of a small 
lotus; The small ether within it and what is within it-both should be sought 
and be meditated on (section 1. verse 1). 


The doubt is whether this small ether is the element ether, a jeeva or the 
highest Atma. 


First view. It is the element ether; for the term akasa (ether) denotes it by 
well-recognised usage; and it appears as the support of what has to be sought. 


Final decision. The small ether is the highest Atmd. This is stated in the 
sutra : 


13. FX TARA: | 


The small ether is the highest Atma; for the reasons stated in the succeeding 
verses. 


These reasons are : (i) “He is Atma; He is free from karma, old age, death, 
grief, hunger and thirst. He has unchanging objects of desire; His will is never 
frustrated.” These attributes refer to the small ether (verse 5); and show it to 
be the highest Atma; (ii) one who meditates on the small ether is said to attain 
an unfrustrated will (verse 6). (iii) In verse 3 the small ether is compared with 
the element ehter, and is said to be as large as that element is. This 
comparison would be inapprorpriate, if they were identical : 


2. Here the following objections are raised : (i) The ether within the heart 
is compared with the same outside. Reply. The ether within the heart cannot 
then be the support of heaven and earth and of all other things as stated in 
that verse (See Vedic Texts). (ii) If the small ether were the highest Atma, how 
can an unlimited Being be compared with ether which is limited? Reply. The 
intention is merely to remove the erroneous impression, that may be left on 
one’s mind by the statement that the highest Atmd is within the heart, viz., He 
is a minute Being.Similarly, to show that the sun does not move slowly, it is 
usual to say that he goes like an arrow. Nor can it be thought that the 
sentence means that there can be no comparison with anything else, and that 
the small ether is unique, as in the sentence ‘the fight between Rama and 
Ravana was like the fight between Rama and Ravana. The term ‘as large as’ 
would then be inappropriate. 
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3. Another objection-The first of the three reasons adduced does not hold. 
For the text quoted from verse 5 refers not to the small ether, but to what is 
within it. The small ether is the element ether, and what is within it is Awnd. 
At the commencement prominence is given to this Armd by its being placed 
before the students as an object to be sought. In other upanishads it is the 
Atma, that one is enjoined to seek; hence what is within the small ether is 
Atma, and it is so stated here. Another objector observes-The expression ‘what 
is within the small ether’ refers to certain attributes of the small ether; this 
small ether should be meditated on, in which case the attributes also will be 
included in the meditation; but the reverse will not happen, if the attributes be 
meditated on omitting the seat of the attributes. Hence the injunction is to seek 
the small ether only. Reply. Neither view is correct. Both the small ether, and 
what is within it should be sought and be meditated on. The meditator’s body 
is the city of the highest Atma, his heart is His palace; He is the small ether; 
for, the all-knowing, and omnipotent highest Atmd out of love towards those 
that come to Him and for the purpose of helping them is present in this palace; 
and he should be meditated on as being of small size; and what is within the 
small ether is His noble qualities. Both He and His noble qualities are to be 
meditated on. To bring out this meaning clearly, the pronoun yah (which) and 
the conjunctin cha (and) should be added in the sentence, which will then be 
like this “which (yah)small ether is within it (the lotus-like dwelling place), and 
which (yad) is within it (i.e., the small ether) that (tad) should be sought and 
be meditated on”. The masculine yah and the neuter yad will then correspond 
to the term tad; this being made up of the masculine sah and the neuter tad. 
By a rule of grammar one of them will be dropped and what remains will 
assume the form of the neuter singular. Or, the whole is treated as one 
sentence, and the term yad stands for both the things mentioned, the small 
ether and what is within it. 


4, How is this known-that the small ether is the highest Atmd, that what 
is within it is His noble qualities, and that reference is made to both and 
meditation is enjoined? Reply. This will be evident from a careful examination 
of the first section of the upnishad (See Vedic Texts). In the third verse the 
small ether is said to be exceedingly large; it is referred to by the words ‘within 
it’, and is said to be the support of everyhting. Again, referring to it by the 
words ‘within it’, it is stated that the meditator will find in it every kind of 
enjoyment. Verse 5 states that though the small ether is within a part of the 
body, viz., the heart, it is not affected by the old age or death of the body, being 
as the ultimate cause of the universe extremely subtle, and that it is satyam- 
i.e., unchanging. It is said to be an unchanging city, Brahma being the dwelling 
place of all the worlds. Again referring to it by the words ‘in Him’ all noble 
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qualities are said to be contained in it. The original has the term kaman 
(plural) but it means noble qualities; for the meditator will no longer hanker 
after any worldly object. The sentence under consideration then states that the 
small ether is Atma, and enumerates His noble qualities. The closing verse, 
stating the fruit of meditation, expressly mentions both the small ether and the 
eight qualities enumerated as included in the meditation. Hence the small ether 
is the highes Atma. 


5. Objection again. From what has been stated it appears that the 
commencement of the context is changed to suit the close; but this is not 
correct; it should be the other way. Reply. The commencement refers to seeking 
what is within the small ether; and this is left untouched. The close refers to 
the small ether also; and this is taken to have been intended at the commence- 
ment; and this is all that is done. 


6. The question is again asked-Why is so much trouble taken to explain 
the opening verse? The beginning enjoins search for only what is within the 
small ether’ and the close enjoins search for the small ether. Why should they 
not be understood in this way? Reply. The close mentions the fruit, repeating 
what has been stated already; and as it mentions search for both, the beginning 
should refer to both. If the search for the small ehter be not mentioned at the 
beginning, its repetition at the close will not be appropriate. The close cannot 
give an injunction as to the search for both; for one of them has been enjoined 
already by the opening verse. Nor can it be regarded as repeating this 
injunction and as giving a new injunction for the other; for it repeats both 
searches and mentions the fruit. Hence the explanation already given stands. 


7. This has the support of the author of the vakyam. 

14, Threat ane ee fer +1 
For this reason also-the mention of going and of the word brahma; for so is it 
seen (in other places); and they are (by themselves) a sufficient reason. 


The mention is made thus : 


As people, not knowing the gold treasure buried below, constantly go over 
the place and do not get at it, in the same way all these people every day go 
to that brahma-loka and do not reach Him (section 3, verse 2). 


The word ‘that’ refers to the ‘small ether’ and the daily going is in deep 
sleep as stated in chandogya (VI-8-1) which clearly refers to the highest Atma. 
Similarly, it is said, “He is Brahma-loka, oh king” (brihad., V1-4-23). It is not 
necessary to seek support from parallel passages. Here the reference to treasure 
in the illustration, and the daily going: of all people to it in deep sleep as 
during cosmic rest to enjoy temporary respite from misery, show that the small 
ether must be the highest Atma. Similarly the term brahma-loka means 
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Brahma, who is a loka or world; because He supports everything. See Intro., 
para 29 (ii). 


The daily going may also be taken to mean the daily going of the jeevas 
over the highest Atma. who is ever present as the inner ruler. They go over 
Him, but do not know Him and do not reach Him. This is stated in the texts 
quoted in chapter I, section 2, sub-section 4. Taking this daily going with the 
illustration of the treasure, this reason will suffice to show the small ether to 
be the highest Azma. (1). 


15. yaar Heese: | 


Because the greatness of the highest Atmd consisting in the support of the worlds 
is seen in the “small ether.’ 


The text, which shows this is : 


This Atma is a protective bund, to prevent these worlds from being 
confounded (section4, verse 1). 


The reference is to the small ether; and this is stated to be the work of 
the highest Atma in brihadaranyaka thus : 


‘He is the ruler of all; He is the lord of all beings. He is the protector of 
beings; He is the protective bund, to keep these worlds from being confounded’ 
VI-4-22). Again, ‘By the unobstructed command of Akshara, Gargi, the sun and 
the moon stand supported (Ibid., V-8-8). 


The small ether is therefore other than the element ether. 


16. WfeeeT | 


And because of its being well-known to (indicate the highest Atma) 


The use of the term @kasa (ether) to indicate the highest Atmd is well- 
known; and by the side of the attributes referred to under sdtra 13, it must 
prevail over the ordinarily accepted signification to denote the element ether. 


Having thus shown that the small ether cannot be the element ether, the 
second point is taken up, viz., that the small ether is not a jeeva. 


(1) In this second explanation going over applies to both the illustration and to 
the case under consideration, which was not the case in the first; but it referred to the 
smaller either directly; here it has to be taken that the small oether and the inner ruler 
are one. See also note on this text in Vedic texts. 
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17. SRR TATA | 


If it be contended “It is a jeeva; because reference is made to one other than the 
highest Atma ”, the reply is “no; because (the attributes mentioned) are impossible 
in Him’. 


The reference is made in the following verse : 


“This jeeva rises from this body (1) reaches the highest Light, and appears 
in his natural form”. (section 3, verse 4). 


It is argued that the verse relates to the jeeva alone. Though the small 
ether was decided not to be the element ether, owing to the inapplicability of 
the comprison with it, and for other reasons, yet on the authority of this text, 
it may be taken to be the jeeva. The term dkdsa (ether) may denote him, taking 
the etymological meaning. The first part.of the sutra thus states the objection, 
and the second part gives a reply. The reply is no. Because freedom from karma 
and the other attributes mentioned as existing in the ‘small ether’ cannot be 
found in the jeeva. 


18, FUT TETETET, | 


If it be urged again “(They are found), because it is so taught in the later portions 
of the same chapter.” the reply is “Reference is made to one in whom they have 
recently emerged”. 


In sections 7 to 12 of the same chapter of the upanishad the attributes 
referred to are taught as belonging to the jeeva also. The conclusion in the 
preceding sitra is therefore unsound. 


These sections of the upanishad deal with the jeeva alone. Indra had heard 
the following statement as having been made by Prajapati (the four-faced 
being) : 


The Atma who is free from karma free from old age, death, grief, hunger 
and thirst who was unchanging objects of desire, and whose will is never 
frustrated should be sought and should be meditated on. He who knows him 
and meditates on him, attains all the worlds and all objects of desire (section 
7, verse 1). 


(1) This jeeva rises. The word ‘this’ refers to what has gone before; hence in 
previous sentences also the jeeva was referred to. In this text he is referred to by a 
word that denotes him, but not by a mark relating to him. The reference is therefore, 
unmistakable. 
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He approached Prajapati in order to know the nature of the Atma who has 
to be sought. Prajapti wished to examine whether the applicant was fit to 
receive instruction, and successively described an embodied jeeva in the condi- 
tion of waking, of dream, and of deep sleep. Indra saw nothing to give him 
enjoyment in these conditions, and approached Prajapati again and again. 
Having thus tested him and found him qualified to be taught the nature of a 
pure jeeva. Prajapati taught him as follows : 


The body alone is perishable; it is surrounded by death. It is supported by 
this Atma, who does not die, and who has no body. One, who is in a body is 
caught by welcome and unwelcome things; from one in a body welcome and 
unwelcome things do not depart; and one who is without a body they do not 
touch (section 12, verse 1). 


The teacher thus showed that the body is supported, and the Atma 
supports; that when the Atmd is divorced from the body and remains in his 
own nature, he is immortal; that when, he is connected with a karma made 
body, his lot is to experience pleasure and pain in accordance with his Karma; 
and that when he is released from it, he is without this undesirable result. He 
then taught him the nature of the jeeva, as separated from the body in these 
words : 


In the very same way this jeeva rises from this body, reaches the highest 
Light, and appear in his natural form (Ibid., verse 2), 


He next observed that the highest Light to be reached is the best of 
purushas; that the jeeva, the obscuration of whose nature has come to an end, 
and who has reached the highest Light, has such enjoyment as he desires in 
the world of Brahma : and that he no longer thinks of the karma-made body, 
that was inseparable from pleasure, and plain and such undesirable things : 
that as a horse is yoked to a cerriage, the Jeeva of this very nature is yoked 
in the state of bondage to a karma- made body (verse 3) ; that the eye and 
other senses are his instruments for perception : forms and the like are the 
objects perceived : and the jeeva is a perceiver : that he is therefore other than 
the body and the senses : and that whsn he shakes off the body and senses 
brought about by karma he has every enjoyment with the help of jnadnam, his 
natural attribute (verses 4 and5). He closed with the remark that wise men 
know the jeeva to be of this nature : and that one, who meditates on the Atmd. 
of this nature, attains all worlds and all enjoyments - i.e, enjoyment of Brahma 
(verse 6). Hence he, who was stated to be known as possessing the eight 
qualities beginning with freedom from karma, is a jeeva alone. This being so, 
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these qualities may be found in him; and as he is referred to in the remainder 
of the upanishad, the small ether is he alone. 


The second portion of the sutra replies to this objection. These attributes 
in the condition of bondage are prevented by karma from appearing; when this 
bondage of karma is broken, and the body is cast aside and the highest Light 
is reached, they emerge. Such a person is referred to in the teaching of Prajapat 
Here, however, reference is made to a Being, in whom they never at any time 
ceased to appear. Further, there are other attributes of the ‘small ether.’ which 
a jeeva can never possess, even when his nature emerges. These are (i) 
protecting the worlds like a bund, and (ii) the controlling of jeevas and matter. 


This latter point follows from the etymological explanation of the term satya 
(VIII-3-5) 


Why then is the jeeva referred to in this context? 
19, searhey TAR: 
And the mention is for another purpose. 


This purpose is to add to the attributes of the ‘small ether’ already taught 
here one more, viz., to enable the freed jeeva to attain his true nature on 
reaching Him. The true nature of the jeeva is explained further on in sections 
7 to 12 of the chapter. He has to meditate that he will enjoy the highest Armd, 
the seat of endless noble qualities, being himself the seat of noble qualities. He 
should therefore know his true nature, and the latter half of the chapter gives 
this information. Hence it is subsidiary to the former half, and the fruits stated 
in it are a repetition of the fruits of the former half. 


In these three sitras a reason found towards the close of the context was 
urged by the opponent. In the next sitra he puts forward a reason found at the 
commencement. 


20. Terqaht TAH | 


If it be contended “ a place of small dimension is mentioned.” the reply is “ this 
(objection) was met already’. 


The ‘ether’ under consideration is expressly stated to be of small dimen- 
sion; and residence in it is appropriate to the jeeva alone, who is of minute size 
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(1), but not to the infinite highest Atmd. The latter half of the sutra states that 
this objection was raised in the first sub-section of section 2 of this chapter, and 
that the reply was given that ‘the highest Atma has to be so meditated on. (2) 


In these four siitras it has been proved that the small ether is not a jJeeva. 
The main reason urged was that the highest Atma possess as a part of His 
nature freedom from karma and the other seven attribuets, while in the jJeeva, 
they did not appear in the state of bondage, and they emerge only on his 
release. The next siitra proves that this distinction is real. 


21. ATR FT 1 


The jeeva Atma attains freedom from karma and other attributes by becoming 
like it (the ether). 


This is stated in the mundaka text (III-1-3). 


When the meditator sees the brilliant maker and ruler,........ he shakes 
off good and evil deeds and free from all touch of matter, he attains the highest 
likeness (to Him), 


22. aft eae | 


The same teaching is conveyed in the smriti (1). 


eee 


(1) Who is of minute size. This is what is meant by the term in the original 
aragropamitasya - which means ‘who is compared to the pointed end of an ara or goad. 

(2) The reason, for raising this question again is that there is a further 
doubt. In the other place the mention of a place of small dimension was not at the 
beginning of the econtext; while being the inner ruler of all was stated in the opening 
verse and being of large size at the close. In accordance with these the mention of small 
size was over ruled. Here, however, the small size is stated at the very outset, and the 
references to the jeeva towards the close strengthens it. Hence, the opponent contends 
that the small: ether is the jJeeva, The reply is that the context as a whole contains 
numerous evidences of the small ether; being the highest Aynd as pointed out in detail 
in the first four sitras, and as the close refers to the highest Atma, as well as to the 
Jeeva, and is therefore not unimpeachable evidence, the beginning is over-ruled. A 
similar decision based on this rule was arrived at in the last sub-section of chapter I, 
section 1; but there the close contained no reference to the jeeva. 

(1) In the vedic text quoted under the preceding siitra it is not expressly stated 


that the likeness is to the highest Atma and the words ‘to him’ were added to convey 
the intention. The smriti is cited to make this clear, The verse is ‘Resting on this 
wisdom, they have reached My likeness. They do not become the objects of either 
creation or destruction. (Bhagavad-gita, XIV-2). 
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Sutras 21 and 22 are treated by some as forming a separate sub-section, 
and as proving that the shining object described in the mundaka text (II-2-11) 
is the highest Atmd. This is unsound. It has been shown in section 2, sub- 
section 5 and section 8, sub-section 1, that the whole of that upanishad deals 
with Him. The first view put forward by them does not arise, as Brahma has 
been shown to be limitless fire in section 1, sub-section 10. Further, the 
interpretation of the sdtras is opposed to their wording. 


SUB-SECTION 6 
The texts for consideration in this sub-section are from the kathavalli : 


Purusha, the controller of the past and the future dwells in the middle of 
the meditator’s body, in a form of the size of the thumb. Hence He doest not 
shrink (from the faults of the body) (IV-12). The Purusha the controller of the 
past and the future, and of the size of the thumb, is like a fire without smoke. 
He alone is what exists to-day; He alone is what will exist to-morrow (IV-13). 
The Purusha, the inner ruler of men, is ever seated in the heart in a form of 
the size of the thumb. Separate Him in thought from His body (the Jeeva) like 
an ishika from a bush. Do this with perfected knowledge. Know him to be 
bright and immortal. (VI-17). 


Here the doubt is who is this purusha of the size of the thumb? Is he a 
jeeva or the highest Atma? It arises from the inapplicability of the expression‘ 
"of the size of the thumb’ to the highest Atmd, and of the expression "controller 
of the past and the future’ to the jeeva. 


First view. He is a jeeva; for in another place reference is made to the 
same size as regards him. 


The lord of prana, goes about bound by the strings of karma, he who is of 
the size of the thumb, bright as the sun, full of resolutions and of the notion 
that he is the body (sveta.V-8) 


As regards the highest Armd there is no similar mention anywhere even 
for the purpose of meditation (1). Hence, it should be decided that the text 
refers to the jeeva; and the control mentioned in it should be limited to his body 
and its instruments, and to objects and instruments of his enjoyment. 


Final decision. The text refers to the highest Atma This is stated in the 


sutra: 
a 


(1) The statement made above is not correct. In the ‘aittiriya and svetasvatara the 
highest Atma is described as of the size of the thumb; but the statement made is 
accepted and the question is discussed. 


ee 
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The purusha of the size of the thumb is the highest Atma from the mere mention 
of the word. 


The word is controller. The control of what was and of what will be i.e, 
control of all, is not possible to a jeeva bound by karma. 


2. The following objection may be raised. The reference to the size is what 
is known as lingam, and the expression ‘controller of the past and the future 
is also lingam; but it occurs later on and cannot prevail over the other lingam, 
which is first heard. Reply. The size is capable of being explained with reference 
to the place where the jeeva abides; but the other expression cannot be so 
explained. Hence, it is stronger and prevails. 


Why is the highest Atma said to be of the size of the thumb? 


24, CaTAAT J Aes | 


Becuase. He is present in the heart; and the mention of the size is with reference 
thereto. He remains in men’s heart; because men are competent to meditate on 
Him. 

He dwells in the heart of man, in order that he may meditate on Him; 
and man’s heart is of the size of the thumb. Hence the form of the highest 
Atma is of the same size. The opponent must admit that for the same reason 
the jeeva also is of this size; for by nature he is anu, an atom. In regard to the 
inapplicability of the size both the jeeva and the highest Atma are in the same 
boat; but the control is full in the case of the latter, but not of the former. 


SUB-SECTION 7 


Here the question whether man alone is competent to meditate on the 
highest Atma and whether devas are excluded is taken up and discussed. The 
discussion on sub-section 6 will be continued after the ninth sub-section. 


25. Ta ARTATEAATATT | 
That (meditation) is possible also (to beings) above man. So does Badarayana 
think; Because they are both capable and likely to desire release. 


The first view is put forward by the mimamsaka. Devas are not competent; 
they have no bodies, and there is no authority for holding that they have. It 
cannot be contended that the vedanta proves this fact; for testimony possesses 
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authority, only as it directs the doing of what is desirable, or as it prohibits the 
doing of what is undesirable; and the earlier portion of the veda possesses 
authority of this kind. In sub-section 4 of chapter I, section 1, it was dicided 
after much discussion that the vedanta is authority in regard to the highest 
Atma, as being the highest among what man desires. The possession of bodies 
by devas does not come under either description; and neither the earlier nor the 
later portion of the veda can be cited in evidence. 


2. The earlier portion consists of mantras, arthavadas and injunctions; 
but the two former serve the last, one pointing out how the karma enjoined 
should be done, and the other praising the karma, so that one may take it up 
with zest. The efficacy of both is thus expended. 


3. Question. Are not fnjunctions an authority is needed? ‘for they state the 
devatas and the materials to be offered to them. As the karma disappears as it 
is done, one must look to the devatas to yield the fruits of karma. It must 
therefore be presumed that. they possess bodies, that they receive the offerings, 
that they eat them, that they are satisfied and that they are pleased with their 
worshipper. Reply. This presumption is, however, erroneous. When a person 
makes gifts or undergoes severe discipline (tapas), there is no devata to be 
pleased; and what is known as apurva must be assumed to be originated, and 
to subsist till the fruits aimed at by the gifts or discipline are yielded. This 
being so, similar apuirva may be presumed in the case of other karmas also. The 
injunctions need only the name of the devata, to whom offerings should be 
made, and they mentioned them, but state nothing other than this. 


4. This view is strengthened by the fact that the devatas are themselves 
products of evolution; that it may not. be possible for them to reward their 
worshippers within this world-age for all their karmas that they may not 
reappear at the beginning of the next world-age; and that some karmas may fail 
to yield fruits. 


5. Here the vedantin observes-It is the highest Atma appearing in the form 
of the devatds, that is worshipped by karma and yields fruits, and that He 
endures, as also His power to reward. Reply. Do you know what is known as 
the pratima-pratimeya rule. When one worships an image and makes offerings 
to it, a devatd is pleased. Similarly, when devatas are worshipped and offerings 
are made to them, the highest Avtmd is pleased. Hence, in doing the karma 
enjoined one should know only who the devata is in each case, as the image- 
worshipper looks only to the particular image to be worshipped; and he need 
not enquire whether the devata is pleased or not. 


6. For these reasons devas have no bodies, and do not possess the capacity 
to do meditation. Nor have they any desire for release; for having no bodies, 


TT ee 
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they have no sufferings of any kind to be ended. Suffering is an incident of the 
possession of a body. 


Final decision. Badarayana, the author of the sutras, dissent from this 
view; for devas may desire release, as they are also subject to unbearable 
suffering, and as they know that the highest Atma is untouched by any 
imperfection, that He has hosts of countless good qualities, the excellence of 
which has no limit, and that He is indescribably agreeable. And they are also 
capable, as they have very superior bodies and senses. In this matter the veda 
contains ample evidence. In the chandogya reference is made to the entering of 
the highest Atma along with jeevas into the products of evolution and to the 
making of names and forms. This means that He provided jeevas with bodies 
suitable to their karma, and gave them appropriate names. In certain texts 
reference is made to the division of the embodied jeevas into four main groups 
—devas, men, animals and the vegetables kingdom. As the jeevas are not 
distinguished in their nature as devas or men, the difference must be traced to 
their bodies, and these are of various kinds, being calculated to serve the jeevas 
for the enjoyment of the fruits of their karma in the fourteen worlds beginning 
with the world of the four-faced one. Turning to the portions of the vedanta 
dealing with meditation, one will observe in the latter half of chapter VIII of 
the chandogya that Indra among the devas and virochana among the asuras 
went to Prajapati with fuel in their hands; and lived by his side a life of 
discipline for thirty-two years, and that then Prajapati spoke to them. 


2. In the earlier portion of the veda also there is ample evidence. The 
following statements are made : Purandara has vajra in his hand”; ~with this 
Indra raised the vajrad; and they do not conflict with any authority and should 
be accepted as correct statements of facts. It is not possible to explain them 
away on the plea that the texts, being subsidiary to injunctions, have merely to 
praise or to show what has to be done, and that therefore it was not the 
intension to state what appears on the surface. For the statements are needed 
for praise. Without making similar statements there can be no praise; for praise 
is a recitation of one’s qualities of body or mind; and if there be no qualities, 
there will be no praise. Opponent. One may be induced to act by stating a 
quality, which does not exist. Reply. The same argument applies also to 
injunctions; one may be made to do a karma, though it does not lead to any 
desirable result. Opponent. Injunction-texts, not having been made by any one, 
are perfect, and they are authority for what they state. Reply. We give the same 
answer. The arthavada texts were not made by anyone, and they do not describe 
any deva as what he is not. 


3. Mantra-texts serve injunction texts by bringing the nature of karma to 
the mind of one who does it at the time it is done. Now, one karma is 
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distinguished from another by the material to be offered and by the devata who 
is to receive it; and the mantra should state such and such is the devata in this 
karma. Meditation on this devata by the hota is enjoined; and it should be on 
the devatd as possessing a particular body; for to think of a being without any 
attribute is not possible. Further, the terms indra, varuna and the rest do not 
denote the jeeva apart from his body. Opponent. Some thing is required for the 
mind to rest on; but it need not exist in reality, Reply See what we stated at 
the end of para 2 above. 


4. Mantra and arthavada texts sometimes make known qualities not previ- 
ously known from any other authority and do their work. Sometimes they refer 
to qualities previously known. If in any case there is incongruity, resort is had 
to a secondary sense. In the text the yupa (post for tying the goat intended for 
offering) is the ‘sun’ the term ‘sun’ is taken to mean shining like the sun: for 
the yupa being smeared with ghee will shine, when light falls upon it. 


5. In the first view it was stated that injunction texts require only the 
knowledge that a devatd exists and nothing more. This is not correct. It should 
be known that the devatd is pleased with the worshipper and that he will 
reward him. A person does a karma to procure a fruit; he cannot look to the 
karma, which disappears in a moment, while the fruit will come at some future 
time, and he should therefore think of the devata to help him. 


6. Objection-When one tills a field for raising crops, the plants intervene 
between the tilling and the reaping of the crops; similarly karma may yield its 
fruit through an intermediary in the form of a non-intelligent apurva, which 
comes into existence, when the karma is done, and subsists till the fruit is 
attained. Reply. This assumption is unnecessary. For here is a text. 


Vayu is indeed a quickly-acting devata : he (the worshipper) approaches 
vayu alone with his own offering; Vayu causes wealth to come to him, 


This shows that a devata, worshipped with an offering, bestows a fruit: his 
power suitable for this purpose, which appears in the arthavada is required; and 
it fits in with the injunction text, with which the arthavada is connected. To 
abandon what is stated and to assume what is not stated, like the apirva is not 
legitimate. By considering the whole of a text, all that is required by the 
injunction is known from the text itself. Hence there is no need to assume an 
apurva as some persons do. It is not known when the meanings of words are 
ascertained : and it need not therefore be taken as others do to be denoted by 
the termination conveying the injunction. 


7. Where it does not appear from a sentence following an injunction-text 
that a devata is pleased, it may be presumed, from the word formed from the 
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root yaj, that the worship of a devata is the principal part of the karma; for 
Panini, the grammarian, states the meaning of the root to be to worship a 
devata. As the root supplies what is needed by the injunction, his statement 
may be accepted as authority, and as being based on a previously existing 
mantra or arthavada. 


8. The possession of bodies and senses by devas-is proved also by smritis, 
itihasas and puranas which are based on vedic texts scattered throughout the 
veda. They describe very clearly their natures, the places where they live, their 
occupations and their enjoyments. 


9. The need for assuming apiirva even in some cases stated in para 3 
of the first view is denied. In the case of gifts and of leading a life of discipline 
there is the highest Atmd to be pleased by them; and there are also devatas who 
are pleased as stated in this text. 


“He gives cloth; the devata concerned with the gift of cloth is all devatas. 
for all devatas are satisfied.” 


10. If the highest Awd is to be satisfied with all karmas the satisfaction 
of devatas will not become superfluous. The mimdmsakads precedent to assume 
a principal apurva and subrodinate apirvas to serve it is followed. A principal 
karma is helped by many subordinate karmas, some done before, and the other 
after, the principal one; and as they cannot be done at the same time, it is 
assumed that each subordinate karma produces its own apirva and that all 
these apurvas bring about the apurva which yields the fruit. Similarly, each 
karma satisfies a devatad, and all the devatas so satisfied satisfy the highest 
Atma and make him well disposed towards the worshipper. 


11, Hence, as devas have bodies, they have the capacity to meditate. 
26. faxra: advhft Saraafaradatare | 
If it be said “this view will conflict with karma,” the reply is - “No, because it 
is seen that many (bodies) may be taken up.” 


If it be admited that devas have bodies, it must also be conceded on the 
strength of the arthavadas that the devatds are invited to come and attend the 
performance of karma, and that they do come, and receive their offerings. Now, 
when many men perform karma at the same time, how can the same devatd, 
Indra for instance, go to them all? To this objection the reply is that they may 
take up as many bodies as may be needed; and that such a thing is possible 
has been seen in the case of Saubhari, who toook up at one and the same time 
as many bodies as he had wives. 
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27, Wee et PATTI TARTANA 


If it be said “this will conflict with words.” the reply is - “No; because from them 
(beings) proceed as stated in the veda and smritis 


The reply given leads to a further difficulty. For if devatas had bodies, as 
they are made of parts, they must be perishable. Hence, as in the case of 
particular individuals like devadatta, there was no Indra before he was born 
and there will be no Indra after he dies. The word indra occurring in the veda 
will either have no meaning owing to the non-existence of an object connected 
with it, or it must cease to be pronounced. In the performance of karma, Indra 
will have to be invoked, and owing to his disappearance, the word will cease to 
have a meaning, or it will have to be dropped as being useless. In either case 
the veda being thus subject to change, its claim to be eternal and authoritative 
must be denied. To this objection the second part of the sutra replies. The term 
indra used in the veda does not denote a particular individual like devadatta. It 
is a common name like the word go, and indicates one of a class, possessing 
specified attributes and performing certain definite functions. When one indra 
disappears the four-faced Brahma considers what the word indra meant, and 
creates another indra possessing the same attributes to exercise the same 
functions. This is analogous to what a potter does. He considers what the word 
Jar’ denoted, and makes another jar of the same ‘form and size. That such is 
the ease may be seen from the veda and smritis. 


With the veda Prajapati made diverse forms intelligent and non-intelligent. 


Similarly. “He uttered the word bhuh; he created the earth; he uttered the 
word bhuvah; he created the intermediate world”: and so on. This means that 
the uttered the word, that denoted an object, he thought of its form, and 
created the object in that form. The same thing is stated by smritis also-‘‘At the 
beginning srvayambhu (one that exists of himself) gave this noble word forming 
the veda, which has no beginning or end, and from which all creation proceeded 
(manu-21)"In the beginning he made from the words of the veda alone the 
names of all, their actions, and their forms, each having his own name, action 
and form”. “At the beginning he made from the words of the veda alone the 
names of all, their actions, and their forms, each having his own name, action 
and form.” “At the beginning he made the names and forms of beings beginning 
with the devas, and determined what work each class should do; this was done 
with vedic texts alone” (Vishnu I-5-63) 


28. Ha wal a era | 


And for the very same reason the eternity (of the veda). 
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Vasishta and other seers are said to have made this or that text of the 
veda. How can this statement be reconciled with the otehr statement that the 
veda was not made, and that it is eternal? The siitra states that taking the 
same view they may be reconciled. Thus Vasishta is an officer in the economy 
of nature, his business being to go into meditation and to perceive the texts of 
the veda, as they were known before, ie, what were the sounds that made up 
a text, their order and the accents with which they were promounced. On this 
work the four-faced Brahma employed other seers also, endowing them with the 
necessart capacity. Because the texts were only reproduced, the veda is said to 
be eternal; and because they were seen by this or that seer, they are said to 
have been made by them. There is thus no real inconsistency. 


Here arises a further question. The explanation given was that the four- 
faced Brahma created indras and vasishtas with the help fo the veda. There is 
a period of cosmic rest in which ether a product of ahamkara disappears along 
with words, and in which the four-faced one who creates also disappears. How 
can there be creation by Brahma with the help of the veda after the close of the 
cosmic rest; and how can the veda, which has ceased to exist, be said to be 
eternal? Hence one, who holds the view that the veda is eternal, should admit 
that the universe is beginningless like a stream, i.e., that there is a succession 
of universes, one following another without a beginning. The next sdtra replies: 


29. THATS GMA AT ET 


Because the names and forms of the proceding evolution are reproduced, there is 
no difficulty even when evolution is repeated. And this is known from the veda 
and smritis 


The highest Asma recalls to His mind the universe as it existed before; He 
wills to become many, and causes the evolution to proceed down to the 
appearance of the four-faced Brahma. He makes him learn the veda exactly as 
it was recited in the previous evolution, and directs him to create the world as 
it was before. He himself remains as the inner ruler and helps him to carry out 
the order. The impression left on one’s mind by the recitation of the veda in the 
previous world-age enables him with the help of tapas (life of discipline) and 
meditation to recall the veda exactl:y as it was known by him. This is the 
eternity of the veda. This is what men do; but the highest Atma does not 
depend upon the impression. 


The vedic text is “Who formerly made Brahma, and who gave him the 
vedas (sveta VI-18). The smriti texts are : ‘This was in the condition of tamas 
(subtle matter) ... He considered; and in order to create diverse products from 
His own body, He created first the materials for making the egg-shaped 
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universe, and gave them the capacity for its formation. They became a golden 
egg, with the brilliance of the sun; in this Brahma, the grand-father of all the 
worlds, came forth of himself (manu, I-5, 8 and 9). The following verses are 
from the puranas : In the navel of the Deva who slept in it, a lotus appeared; 
in that lotus Brahma, the great being, who knew the veda and its angas 
thoroughtly, was born; To him the Deva said ‘Create beings, Oh, wise one’; 
Narayana is a great deva; from Him was born the four-faced being’; Stating 1 
will describe the first creation,’ a purana states I creased water, which is ndra 
(made by ndra, the imperishable), and remained within it; hence My name has 
become Narayana. In every kalpa (word-age) I sleep in it; in the navel of myself, 
who thus sleeps, a lotus again appeared as before; Oh Devi! in the lotus, which 
appeared in My navel, the four-faced one was born. I told him ‘create the 
beings, wise one.’ 


SUB-SECTION 8 


In the preceding sub-section it was decided that devas in general are fit 
for brahma-vidya in general. In this sub-section the fitness of particular devas 
for particular vidyds is considered. The vidya known as madhu-vidyé is taken 
from the chandogya, chapter III, sections 1 to 11;but from the expression ‘in 
vidyas beginning with madhu used in sutra 30 it appears that the conclusion 
should apply to other similar vidyds also. 


See Vedic Texts. The sun is to be meditated on as honey; it is made from 
the karmas enjoined in the four vedas and secret doctrines; it is carried by the 
sun’s rays and is lodged in cells on the-four sides and on the top of his orb; 
the honey-comb is the intermediate world hanging from the cross-beam of 
heaven. The group of devas known as vasus lives on the honey on the east, and 
four other gorups live on the honey lodged on the other sides and on the top. 

- ‘By this meditation, a person gets into one of these groups, enjoys its honey and 
has supremacy in the group, and his will is never frustrated (sec. 6-3 and 4) 
Here, in addition to meditation on the sun and on the five-fold honey, one has 
te meditate also on the vasus as enjoying the honey : for he has to become a 
vasu himself, and the rule is what one meditates on, that he becomes. The 
doubt is whether it is competent to a deva, who is already one of the vasus, to 
take up this form of vidya. 


First view. This is stated in the sutra : 


30. Tarteaanaicaanr afar: 
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In madhu and other similar vidyas there is no competency; this is Jaimini’s 
view, owing to non-existence (of desire and capacity). 


One, that is already a vasu, will not desire to be come a vasu and there 
is no vasu other than himself on whom he may meditate. Nor will be capable 
of meditaing on himself. Question. Why? Will it not be easy to do so? Reply. the 
meditation in question is not merely to dwell with the mind on an object : for, 
to think continously of a jar shovld then be called vidya or meditation. Vidya 
is to dwell continuosuly on an object superior to the meditator; and this is not 
possible to the vasu, as he is not superior to himself. Again, one unable to 
attain a fruit, that he desires, pleases a devata with his meditation and 
receives the fruit from him. It is abscrd that the vasu should please himself 
with meditation on himself. The conclusion is that a vasu is not competent for 
this vidya. 

The next satra gives an additional reason : 


31. saat wears | 


And because of meditation on the fire. 


A brihadaranyaka text states “Devas meditate on that fire of fires, who is 
life and who is immortality” (VI-4-16) 


Reference is here made to the highest Atma. The text may mean one of 
two things-devas alone meditate, or devas meditate on the highest Atma only. 
Now, brahma-vidya being common to both the devas and men, the first alterna- 
tive will not do. The text therefore means that devas meditate only on the 
highest Atmd. They are therefore excluded from the rest, inclusive of madhu- 
vidya : 


Final decision. This is stated in the next sutra: 
32. wag aTeavitsfed fe 1 


In the view of Budarayana qualification exists. It is so. 


Vasus are qualified for the meditation referred to. First, they have to 
meditate not on themselves, but on the highest Atma as the inner ruler of 
themselves and of the devata sun in their present condition. This is taught in 
sections 6-10 of the upanishad. In section 11 meditation on Him as the inner 
ruler of the devata sun in his unevolved condition is taught. Thus, in both the 
places the meditation is on the highest Atma; and this is indicated by the verse. 
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When one thus meditates on this brahma-vidyd i.e., practises Brahma- 


vidya, for him the sun does not rise or set; for him there is day, once and for 
all. 


The whole of the madhu-vidya is therefore concerned with the highest 
Atma. and its fruit is to reach Him, but after being one of the five deva groups. 
Next, the existing groups of devas may desire to reach the same condition in 
the next kalpa (world-age), and then to reach the highest Atma. The objection 
raised does not therefore hold (1). 


As Brahma alone is to be meditated on in this vidyd, the text quoted in 
sutra 31 raises no difficulty. The author of the vritti states the same thing, 
There is qualification in madhu and other vidyas; for Brahma alone is the object 
of meditation in all places. 


What is the purpose served by these two sections as regards men, who 
practise brahma-vidya? Reply. They will know that the highest Atmd is the 
object of meditation even to the devas in general and of particular groups 
among them, and that he gives them what fruits they desire; and they will 
meditate on Him as possessing this high attribute. 


Objections (1) Why is this sub-section necessary? It has been decided that a vasu 
should meditate not on himself or on the sun, but on the inner ruler of both; and this 
rule was laid down in chapter I, section 1, sub-section 1(1) Reply. In that place the 
fitness for the meditation under reference was not considered. A new sub-section is 
therefore necessary. Also, there the conflict was between the marks of a jeeva at the 
beginning and of the many marks of the highest Atmd in the context as a whole. Here, 
however, there is an apparent conflict between the beginning and the end; and the 
conclusion in the former will not do. 


(2) How is the first view admitted and replied to; for there is no difficulty as 
far as one can see. The meditation is on the devata sun, and a vasu comes in only as 
living on the honey in that devata. In meditations on the highest Atmd as ruling the 
perishable and imperishable worlds the meditator is himself included. Similarly, the 
vasu may meditate on the devata sun, though he will come in as living on the honey 
or as being included in the five deva groups. Reply. From the text considered in the 
second sutra, the vasu and all others in the five groups would be excluded from the 
madhu-vidya. 


(3) How is the final decision sound, if there be conflict between the commence- 
ment and end of the context. Reply. The conflict is only apparent, and not real. 
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It has now to be considered whether among men the sidra is qualified for 
meditation on Brahma. In the piurva mimamsa it has been settled that he is not 
qualified for the karmas enjoined in the veda (VI-1-7). These are the reasons. 
First, there are the following injunctions : 


In vasanta let the upanayana of a brahmana be done; in grishma the 
upanayana of a kshatriya; in sarad the upanayana of a vaisya. 


There is another injunction : 
Let one learn the text of his own veda ; 
and this has a need-who is to carry this out? 


Those that have gone through the upanayana ceremony have also a need- 
viz., for what purpose have we been made to approach a teacher in that 
ceremony? The injunction to learn the veda therefore attaches itself to them. 
Hence the rule is deduced that one should first pass through the upanayana 
ceremony, and then learn the text of the veda. Next, there are injunctions to do 
karmas of various kinds-the term karma meaning making an offering to a 
devata. They have a need-who is to perform the karmas, so that they may serve 
their purpose? And the performance presupposes the possession of the requiste 
knowledge and the adoption of the means for the acquisition of the knowledge, 
viz., leading a life of discipline as a student and learning from the teacher. On 
the other side, the knowledge has been acquired at great personal inconve- 
nience; it was not intended for any other purpose; and it needs something in 
which it may be utilized. The injunctions in regard to karmas finding this 
knowledge available in the three higher castes, attach themselves to those 
castes. A second rule is laid down that only those, that have learnt the veda, 
and thus possess the requisite knowledge, should make the offerings. It follows 
that the sudra not being directed to pass through the upanayana ceremony, is 
not qualified to learn the veda or to perform the karmas enjoined in the earlier 
portion thereof. The same reasoning applies also in regard to brahma-vidyas 
enjoined in its later portion, and the sidra is equally disqualified for them. But 
certain doubts have been felt on the subject; and it is therefore necessary to 
examine them and arrive at a conclusion. Hence, the need for the sub-section. 


First view. The stidra is qualified for brahma-vidya for he has a desire to 
practise it and is also capable; and these two elements constitute the qualifica- 
tion. Two conditions are regarded as necessary for vidyd, viz., the doing of the 
duties of one’s caste and stage of life, as a help to vidya and a knowledge of 
the highest Atma and of the mode of meditation. Now, the first condition is 
satisfied by the sutras doing his own duties-viz., the service of the three higher 
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castes. As to the knowledge needed, it may be acquired from hearing itihasas 
and purdnas read; and permission to hear them has been given. 


Let one make the four castes hear (them), placing the brahmana in the 
front. 


Hearing implies critical examination; and knowledge not tainted with 
doubt or misconception is available to the sutra and he is therefore qualified. 


2. Here the following objections are raised: (1) If the argument urged were 
valid, it would follow that the sadra might learn the mode of doing karmas also 
from hearing itihasas and puranas. Reply. Though they are described in general 
terms in those works, detailed information needed for performance not being 
available, the sidra’s exclusion from them remains unaffected. (2) The permis- 
sion to hear itihasas and puranas does not extend to understanding their 
meaning. Reply. In the mahabharata reference is made to the hearing of the 
chapter on the thousand names of Vishnu, and it is added ‘the sidra will attain 
happiness’. Hence he may hear and recite them himself. (3) There is a text in 
the yajur veda which states - ‘Hence the sudra is unfit for yajna. This is a 
repetition of the conclusion of the mimamsd and as the reasons apply to the 
case of Braham-vidya also, the text must be understood as excluding the sudra 
from vidya also. Reply. The text refers only to yajna and similar karmas needing 
a knowledge of the veda and the maintenance of the sacred fire; while vidya 
doest not need either condition. The text quoted by the objector strengthens the 
first view. By denying a qualification for yajna, qualification for vidya is 
conceded. 


3. Here are some further reasons. Itihdsas and puranas mention vidura and 
other siidras as having meditated on Brahma. The chandogya (IV-1 and 2) shows 
that instruction on brahma-vidya was imparted to a sidra. Raikva addressed 
Janasruti in these words : 


You have brought me these things, O sudra! and with this means you will 
make me speak (section 2, verse 5) 


And in the next section he is said to have taught him. Hence the sudra 
is qualified. 


Final decision. The stidra is not qualified; for he is not capable. Brahma- 
vidya needs a knowledge of the highest Atma, His nature and the mode of 
meditating on Him; and as a help to it daily recitation of the veda and 
performance of yajna. The sidra does not possess this knowledge and is not 
qualified for the yajnas. Hence, he has not the capacity to do brahma-vidya; and 
desire without capacity does not constitute qualification. The incapacity comes 
from the fact that he has not learnt the veda. As the injunctions in regard to 
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karmas seek those that possess a knowledge of the veda, the injunctions as to 
brahma-vidyaé seek the same persons. They have found them in the three castes, 
and the sudra is excluded. Question. Why should it not be assumed that he is 
qualified? Reply. An assumption is made only, when injunctions cannot other- 
wise serve their purpose. There is an injunction, ‘Let ratha-kdra establish the 
fires’. Ratha-kara is a member of a mixed caste. This direction is not carried out 
by looking to one among the three castes: for a ratha-kara is not included 
among them; and it is assumed that he is qualified for establishing the fires 
and for learning the requisite mantrams. There is no similar direction in regard 
to the siidra. Question again-Is not the sudra mentioned in the chandogya text 
quoted in para 3 of the first view? Reply. It is not an injunction, and it is what 
is known as arthavada. Question. Has it not been recognised that arthavadas 
also are authority for what they state? Reply. It is only when they are not 
nullified by the context. Here the sense of the word established by usage is 
unsuitable, as will be shown presently, and does not therefore support the first 
view. 


2. As to obtaining the requisite knowledge from itihdsa and purana it 
should be known that they are authority only as elucidating the veda, and not 
independantly. They are commentaries on the veda, and one cannot obtain the 
full knowledge needed for vidya from them alone. Also, as persons who have 
learnt the veda are advised to read itihadsa and purana in order clearly to 
understand it, one who is disqualified for the original should not take the 
commentaries as independent authority. Hence, any knowledge obtained from 


this soucre will not serve its purpose, like knowledge derived from reading 
books. 


3. This being so, the permission given to the sudra to hear itihasa and 
purana must be understood as limited to knowing the narratives of good men, 
so that by this means his sin may be diminished. As to vidura and other sidras 
referred to in the first view., it must be presumed for the reason given that the 
commencement of brahma-vidya by them was on previous births, in which they 
were qualified; that owing to previous karma they were born as siidras; but that 
they retained the knowledge acquired undiminished. 


4. The reasons adduced in the foregoing paragraphs are those that are 
acceptable to the author of the saras. The last point in the first view is dealt 
with in the sutra itself. 


33. UT eT ATINSTAS 


(By the term siidra) the grief of (Janasruti) is indicated by his over-hearing the 
disrespectful speech (of the swan) regarding himself and by his running at one (to 
Raikava) 
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See the narrative in Vedic Texts. Janasruti gave with a free hand and fed 
as many people as went to his places of shelter. One day a swan, which flew 
over his house at night time, spoke disrespectfully of him as compared with one 
Raikva, who was a meditator on Brahma. Overhearing this speech he at once 
took steps to find out the whereabouts of Raikva; and going to him with 
presents, he applied for instruction. The teacher knew what had taken place; 
and by the word siédra he indicated that Janasruti was in grief at his own 
ignorance, and was therefore fit for receiving instruction. The term means by 
its etymology one who grieves (1). 


In this sidra a reason for adopting the etymological meaning has been 
stated. In the next sitra a reason is assigned, which shows that the meaning 
by established usage will not do. 


34, afaacadey | 


And because Janasruti,s being a kshattriya is seen. 


This is seen from the following facts - He gave large presents, and fed 
large crowds of people. He had for the guard at the door of his residence a 
kshatta, one born of a vaisya father and a brahmana mother. A person of this 
birth was employed as guards by kings. He gave away many villages, which 
shows that he was the ruler of a country. Janasrvti was therefore a kshatiriya, 
and not a stidra by caste. The address as siidra should therefore be explained 
as in sutra 33. 


The indications that Janasruti was a kshattriya found in the narrative at 
the beginning of the context have been stated; and the next sitra shows similar 
indications at the close. 


35. bret Area feat | 


From the mark, viz., reference to chaitratatha, further on. 


In section 3 of the same chapter of the upanishad reference is made to 
three persons as connected with samvarga vidya-the same as that taught to 
Janasruti (see Vedic Texts). Of them two were brahmanas and the third was 
abhipratarin . One of the brahmanas was kapeya, whose family is seen from 
other vedic texts to have been connected as priests with the family of chaitraratha, 


1. The term siidra is formed from the root "SUCK" ‘o grieve’ by adding the termination 
-The vowel of the root is lengthened, and the letter ch is changed to d. It therefore 
means one that grieves. 
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a kshattriya. lt may be presumed that abhipratarin belonged to the family of 
chaitraratha and was a KSHATTRIYA. It thus appears that in addition to 
brahmanas, KSHATTRIYA alone among the other castes were qualified for the 
samvarga vidya. Jadnasruti was therefore a kshattriya and not a member of the 
fourth caste. 


By the three siitras it has been established that there are no indications 
anywhere in regard to the qualification of the sidra for brahma-vidya. It will 
next be shown that his disqualification is supported by vedic and smriti texts. 


36. TARR MEAT | 


Because of the reference to upanayana, and because of the declaration of (the 
stidra’s) unfitness for it. 


Wherever meditation on Brahma is taught, reference is made to the 
ceremony known as upanayana, which gives a qualification. Thus, in the 
chandogya, chapter IV, section 4, a teacher, applied to for instruction, stated. 


One who is a non-brahmana is not fit to say this. Go and fetch fuel, dear, 
and I will do uapnayana for you. 


And the teacher initiated him. As to the sudra there is express teaching 
that he is not fit for the samskara, i.e., the upanayana. ‘There is no sin in the 
sudra; and he is not fit for samskdra (manu,X,126); “The fourth caste forms one 
class; and it is not fit for samskara” (guatama, X-9). 


37. TATA TTT | 


And because one sets about giving instruction on ascertaining that the student is 
not a stdra. 


This will be seen from the quotation made under the preceding sddra. 
Jubala applied to a teacher for instruction, who asked him of what family he 
was. Jabala replied that he did not know. He was born, when his mother was 
young, and was wholly engrossed in the service of his father’s parents; and she 
did not know to what family his father belonged. The teacher was pleased and 
observed that only a brahmana could speak out the truth as he did. He then 
offered to do the upanayana ceremony and to teach him. 


38, ATAPI TTT | 


Because to hear the veda, to learn it, and to act on its teaching are prohibited (for 
a stidra). 


Hence near him (the siudra ) one should not learn the veda. Hence the 
sudra is like a beast, and is unfit for yajna. 
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Hearing the veda being thus prohibited, it follows that the sudra cannot 
learn it, cannot know its meaning and cannot act on it. These also should be 
taken as prohibited. 


39. Byrat | 
Because the srmriti does the same. 


Here is a text. 


Do not teach him dharma (the means to a desirable end), and do not 
direct him to follow any discipline (manu IV-80) 


Criticism. The illustionist will be unable to maintain that the sudra is 
disqualified for the knowledge of Brahma. This is his view “Brahma is nir- 
visesha, and mere chit; He alone is real; everything else is unreal. Bondage is 
not real; and it is to be removed by the mere knowledge of His true nature to 
be generated by a sentence; and its removal alone is release.” This being his 
view, even one, who has not gone through the upanayana ceremony, has not 
learnt the veda, and has not been taught the upanishads, may know from any 
sentence whatever the true nature of things as taught by the illustionist; and 
from this knowledge alone bondage may disappear. 


Illsionist. The knowledge needed should come from the text, “That thou 
art” and similar texts, but not from any other sentence. 


Reply. You cannot limit the knowledge to these texts only; for it does not 
depend on one’s choice, when the proper conditions exist, knowledge will be 
generated, even though one does not desire it. 


Illusionist. Bondate will disappear on the acquisition of knowledge only 
from vedic texts. 


Reply. Bondage being illusion, it will disappear, when the true nature of 
things is known from any source whatever. It may be a statement made by any 
one; not necessarily a statement of the veda; it will make known the true 
nature of things, and from this alone illusion will disappear. When one mis- 
takes a piece of shell-silver for real silver, a friend’s statement ‘it is not silver’ 
removes his illusion; and in this matter the person that is deluded may be any 
one - a brahmana or a sidra Similarly, the suidra too may hear a statement 
made by one, that has vedic knowledge, and knows the true nature of things. 
By this means his illusion may be removed. 
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Illusionist. Does not Manu direct those that know the veda, ‘Do not teach 
him dharma:’ 


Reply. This plea is untenable; for one, who knows from the vedic text ‘That 
thou art’m, that in his true nature he is Brahma, has set his foot on the 
upanishads, has burnt all his conditions (adhikara) and is no longer subject to 
the prohibitions contained in smritis. Even from statements made by those that 
disobey vedic and smriti prohibitions, knowledge may come to the sudra. 


Illusionist. The siidras illusion does not disappear, as the misperception of 
shell-silver as silver disappears, as soon as he knows the meaning of a 
statement made by some one. 


Reply. Let me apply the same argument to your case. Even a brahmana’s 
illusion does not disappear as soon as he hears the text ‘That thou art’. 


Illusionist. Only when the tendency to perceive differences is removed by 
meditation, the text generates such knowledge, as will remove illusion. 


Reply. The same service may be rendered in the same manner to a sudra 
even by a statement made by any one. We see no difference between the two 
cases. Meditation means for the mind to dwell on the meaning, which a 
sentence is capable of conveying. This alone removes the evil tendency. Thus 
you state an effect to come from meditation, which can be seen. When the stidra 
has acquired a desire to know, he may meditate on a statement made by any 
one; and when by this his evil tendency is removed, knowledge will come to 
him from the statement. By this alone the unreal bondage will be ended. 


To put the matter in another way. The siidra may arrive at the true 
nature of things from sense perception helped by argument and from inference; 
by dwelling on Brahma in His true nature, he may get rid of his evil tendency, 
realise Him and be released. No help whatever can be rendered to one by 
statements in the vedanta, which are based on unreal things, such as the 
powers of various beings, the creation of diverse products and endless similar 
differences. Hence the sidra alone is qualified for meditation on Brahma. This 
appears to be a very proper view. As the very same argument may be applied 
to the brahmana also, the upanishad will become a dead letter. 


Illusionist. When one is delued by worldly statements, that are natural to 
him, if some one states “worldly statements are delusive; the truth is such and 
such,” then alone he will desire to know what sense perception and inference 
can teach. Hence the vedic text too, that gives this information, should be 
accepted. 


Reply. No. To one who is afraid of samsara the sankhya explains the true 
nature of things with the help sense perception and inference. He creates a 
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desire to know what these sources of knowledge can do. When this desire 
comes, their capacity having been ascertained, with their help alone he may 
easily know the true nature of Brahma as you describe Him. In a thing, which 
shines without any help, what is the particular to be learnt from the veda? In 
your view its purpose is merely to remove an unreal aspect, which is imposed 
upon Him. 


Illusionist. To know that the Atma is bliss, the upanishad is needed. 


Reply, No. He is jnana and is separated from all other things, that are not 
jndna, and He is Himself bliss. The view that the sudra is disqualified for 
brahma-vidya can be held only by one that believes that the knowledge taught 
by the texts of the vedanta as the means to release is in the form of meditation; 
that it pleases the highest Brahma, the highest Purusha; that it can be attained 
only from the veda; that the portion of the veda dealing with meditation teaches 
that the knowledge acquired by one that has passed through the upanayana 
ceremony, and has learnt his veda, as to how he should meditate, this alone is 
the means, and that it should receive help from the seven qualifications 
beginning with discrimination in the matter of food and desirelessness; that 
pleased with such meditation the highest Purusha imparts to the medicator 
knowledge of His true nature, destroys the ignorance engendered by karma, and 
releases him from bondage. 


Continuation of sub-section 6 


The questions, which arose incidentally, having been considered, sub- 
section 6 is taken up, where it was left, and two further reasons are stated to 
confirm the conclusion that the purusha of the size of the thumb is the highest 
Atma. 


40. APTATT | 
Because of the shaking (from fear). 


Between the texts quoted under sitra 23 the following two verses are 
found: 


Whatever stands in and comes forth from prana (Brahma), i.e., all this 
world, shakes from great fear of Him as from the raised vajra. Those that 
meditate on this become immortal. The fire heats from fear of Him; the sun 
heats from fear; from fear Indra and Vaya (do their duties); and Death, the 
fifth, runs (on his errand). (katha, V1, 2 and 3). 


Thus the whole world, and the fire, the sun and the rest stand in fear as 
to what will happen, if His command be disobeyed in any particular, and attend 
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to their respective duties carefully. Such control can be found only in the 
highest Atma. Compare with brihad., V-8-8, and ane., 8-1. 


41, varfdtdatare | 


Because the light (peculiar only to the highest Asma) 
is seen. 


This is seen in the following verse: 


“There (i.e., by His side) the sun does not shine; nor the moon and the 
stars, nor these lightnings. How can this fire shine? When He shines, every- 
thing shines after Him; by His light all this shines” (katyha, V-15). 


It will be seen that the light of the Purusha of the size of the thumb 
makes all other lights pale by its side; that it is the (operative) cause of all 
other lights; and that it helps them to-do their work. This supreme light is 
everywhere in the veda described as pertaining only to the highest Atma. 
Compare with chdndo., VIII-12-2; brihad., VI-4-16; and chando., II-13-7; and 
this very verse occurs in the mundaka as referring to the highest Atma. The 
Purusha of the size of the thumb is therefore He. 
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The text for consideration in this sub-section is from the chandogya (VIII- 
14-1). 


Akasa known as the maker of name and form, as being between them, is 
Brahma; He is unlimited bliss; He is Atma. 


The doubt is whether this akasa is a freed jeeva or the highest Arma. 


First view. He is freed jeeva; for the text occurs immediately after a verse 
which refers to a freed jeeva, and the text therefore refers to him. The verse 
runs as follows: 


Shaking off karma, as a horse shakes off the hair on its body, released 
from the body, as the moon is released from the mouth of rahu, (in an eclipse), 
throwing off the body, I will reach the eternal Brahma-world, the purpose of my 
life having been attained. (VIII-13-1). 


The expression ‘being between them.’ i.e., being untouched by name and 
form, refers to his release from them; and the first half of the text describes his 
previous condition, when he had a form and bore a name, the term nirvahita in 
the original being understood in its etymological sense. The condition which he 
has reached is described by the terms brahma and unlimited bliss. The term 
akasa may denote the freed jeeva, as his attribute jnana has fully expanded. 
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2. Here an objection is raised. The text under consideration is con- 
nected with the beginning of the chapter, which relates to the small ether 
(a@kasa). For, by the term akasa here the small ether (akdsa) is recalled, and the 
two are recognised as one. And that has been decided in sub-section 5 of this 
section to be the highest Atma. Reply. Between the portion relating to the small 
ether (akdsa) and this text the teaching of Prajapati intervenes; and in this the 
nature of the jeeva, till he attains freedom, is described; and reference is made 
to this freedom by the words “shaking off sin”. Hence the conclusion urged 
stands. 


Final decision. akasa here is the highest Atma. This is stated in the sutra: 
42, AARTSTA TIER | 


Akasa is the highest Atma; because an attribute is stated, which differen- 
tiates him from others; and for other reasons. 


This attribute is stated in the first half of the text. The term nirvahita in 
the original should not be understood in its etymological sense; for the meaning 
by recognised usage, being suggested first, and being for that reason stronger, 
prevails over the other. And this meaning is a maker: and the highest Atma is 
known from other vedic texts as the maker of names and forms. 


I will enter three devotes as the inner ruler of this jeeva and make diverse 
names and forms (chdando., V1-3-2): He knows everything and knows every 
attribute of everything ; His tapas is thought; from him came forth this brahma, 
name, form and annam (munda., J-1-10). 


See also the purusha sukta. This attribute cannot be found in a jeeva; for 
in the bound condition he has a form and bears a name imposed on him by 
karma, and is powerless to make them for others; and the freed jeeva cannot 
evolve the universe, with which this is connected. The attribute under consid- 
eration therefore separates akasa from a jeeva and shows him to be the highest 
Atma. 

2. The opponent ask.-If this be so, why is the freed jeeva next mentioned 
by the words ‘as being between them’. Reply. Reference is not made to a freed 
jeeva; but the previous remark is justified. Because this akasa is between name 
and form, i.e., untouched by them, and is therefore a unique Being. He makes 
names and forms for others. And He is competent to do so. Being untouched by 
name and form implies that he is free from karma, and His will is therefor 
unfrustrated. The words ‘for other reasons’ in the sutra refer to the terms 
brahma, Atma, and bliss mentioned at the close of the text. Used without 
limiting words, they apply only to the highest Atma. 
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3. The main argument on which the first view is based is untenable. 
Reference is made to two persons in the preceding verse-to the jeeva, that is 
freed, and to the highest Awmd, that is to be reached. The former may appear 
to be the more important of the two, as being denoted by a word in the 
nominative case, and the latter coming in only as the object to be reached by 
him. But as it is the more important, akasa is the highest Atma for the reason 
stated, and the text should be connected with the expression brahma-loka. This 
means not the world of Brahma, but brahma the world -i.e., Brahma who 
supports everything. When a compound word has to be broken up, the more 
appropriate way is so to do it as to give prominence to each member of the 
compound, and this has been recognised as correct in the purva mimamsa. 
(intro, 29-ii). 


4. Further, this chapter of the upanishad began with the mention of the 
“small ether” in the heart as the subject to be meditated on; the nature of the 
medicator was described in Prajapatis teaching; and lastly in the text under 
consideration the subject is brought to a close, stating that the same small 
ether is reached. He is recalled by the term akasa in the text, and is identified 
with what it denotes/ Prajapati’s teaching, which formed the subject of sections 
7 to 12, is a portion of the context subordinate to the whole, and not distinct 
from it. (1). 


5. Lastly, the term dkdasa has nowhere been used to denote a jJeeva. 


The opponent shifts his ground, denies the existence of the highest Atma 
and asserts that it is the freed jeeva that is called the supreme Atmd, the 
supreme Brahma and the supremene ruler. This is his argument: The word 
brahma-loka recalls the same word used by Yajnavalkya at the close of his 
teaching to king janaka. “He is brahma-loka, great king” (brihad., V1-4-23), and 
it is decided that they denote the same person. In the same place, a few verses 
before this, the following statements are made: 


——_—_—_—_—————— 


1. If the verse regarding the shaking off of karma be connected with Prajapti’s 
teaching and the freed jeeva is primarily dealt with in it, then following the reason 
assigned in sutra 19 of this section (see under sub-section 5), the highest Atma is 
mentioned in order to indicate what the jeeva has to reach. Prajapati’s teaching having 
been brought to a close in section 12, if the verse, which is in’ the 13th section, be 
connected with sections 1 to 6, the mention of the freed jeeva is to draw attention to 
the greatness of the highest Atma in freeing jeevas and taking them to Himself. Viewed 
either way, dkdasa in the text in connected with brahma-loka in the verse, and denotes 
the highest Azma. 
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In this (Brahma) there is no separateness whatever; one that suspects 
even a small separateness in Him attains samsara after samsara (verse 19); This 
unlimited, unchanging Brahma (the Atma of all beings) should be meditated on 
as one (verse 20). 

There is thus express mention of oneness and express denial of separate- 
ness. There is therefore no highest Atma other than the jeeva. The conclusion 
stated in the preceding sitra does not hold (1). 

The next two sutra give the reply to the opponent: 


43, Crave | 


Because in deep sleep and in getting out of the body in death He is stated to be 
different from the jeeva. 

Hence, the highest Amd, other than the jeeva, does exist. In the same 
place of the brihadaranyaka these texts are found: 

This person, embraced by the all-knowing Atma, does not know what is 
outside, does no know what is inside (VI-3-21). This refers to deep sleep. As a 
cart fully laden (with the things needed for a journey) leaves (the place where 
it was) and goes on, in the very same manner, this embodied jeeva, the all- 
knowing Atma having mounted on him (like a driver), abandons (the body) and 
goes on (VI-3-35). 

This refers to death. In both the cases the jeeva is in contact with another, 
who is referred to as ‘all-knowing , while he himself is without any knowledge 
in deep sleep, and depends upon the other to help him out of the body. This 
other person cannot therefore be himself. Nor can it be another jeeva; for he 
cannot be all-knowing, if bound; and if free, the epithets to be referred to in the 
next siitra will not apply to him. 


44. Tefexeaa: | 


Because He is described by the them pati (lord) and other terms). 

This being, who embraces the sleeping or outgoing jeeva, is thus described 
further on in the same upanishad (VI-4-22). : 

He has every one in His grip ; He controls every one ; He is the lord of 
everyone. He does not become great by a good deed; He never becomes small 
by a bad deed. He is the ruler of all; He is the lord of beings; He is the 
protector of being; He is the protective bund, that keeps these worlds from 
being confounded. 


1. Question. Should not this matter have been settled in the first section? Reply. 
True; it was shown that there is a Being other than matter or the jeeva; but the 


decision was based on vedic texts, that prove His existence. But until texts, that seem 
to point to a different conclusion, are examined and shown to bear a different 
intepretation, it does not rest on firm basis. Hence, the author of the siitras takes this 
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This description cannot apply by any means even to a freed jeeva. Hence, 
the existence of a Being other than the jeeva is established, and the akasa, who 
makes names and forms, is other than the freed jeeva (1). 

These two sitras thus confirm the conclusion reached in the first section 
of this chapter-that the highest Atmd is other than matter, and the jeeva. The 
mention of oneness and the denial of difference should be explained so as not 
to conflict with this. To point this out is the work of this sub-section. This is 
the explanation. The mention of oneness is due to all objects, intelligent or non- 
intelligent, being products of evolution from the highest Atma, and to being on 
this account identical with Him. This was stated in explaining the first sutra in 
chapter I-2-1. The denial of difference follows from the same. In other words, 
the oneness affirmed is based on the fact that a cause and this product are one 
; but this is not due to the jeeva’s being one with Jsvara. The denial of difference 
is subsidiary to the affirmation of oneness, and deals with the erroneous view, 
based on unsound arguments, that a product is different from its material 
cause. This will be refuted in chapter II-1-6. This denial inludes also a 
refutation of the impression that any object is independent of the highest Atmd, 
and not an inseparate element in an aggregate. This point is dealt with in 
chapter II-3-7 and III-2-6. 


This brings this section to a close. The highest Atmd has been proved to 
be the world-cause in all the texts considered; and the following attributes 
regarding Him have been learnt. He is the Atma of all. His greatness is 
unlimited; He supports the world by His command; He is the object of 
enjoyment to freed jeevas. Everything rests on Him, though he is the small 
ether in the heart of man. Though of the size of the heart, He controls all. He 
is fit to be meditated upon by the devas; vasus and other groups of devas may 
meditate on Him as their Atmd; but he cannot be meditated on by the sidra. 
And He alone makes names and forms adhi, 129). 


Wad Waa weer an: | 


occasion at the end of this section to draw attention to the texts in question and to 
settle the matter. 

1. It will be observed that the term lord (pati) occurs in two sentence; but not at 
the beginning of the text quoted. The intention of the author of the sitras in using the 
term pati (lord) in the siitra is that the passage between the two sentences, which 
affirms freedom from karma, should also be cited as authority here. This freedom from 
karma shows that the other attributes mentioned pertain to His nature, and that they 
were not acquired as in the case of the freed jeeva at any subsequent time. Again,the 
original has the term adhipati in both the places; but only the portion pati finds a place 
in the stitra, the object being to refer also to the Narayana text, which uses the word 
pati only - The Lord of all (pati) and the controller of Himself (section 11). And this text 
shows that the lord of all is the Being known as Narayana. 


209 
Wad Waa Aeekrars aq: | 
CHAPTER I 
SECTION 4 


The fourth section is now taken up, and the texts of the upanishads, that 
appear to repeat the teaching of other schools of thought, are examined, and 
shown to indicate only the highest Atma. The first six sub-sections remove the 
doubt raised by the sadnkhya school, and the seventh sub-section performs the 
same work with regard to the yoga school. Taking the sub-sections individually, 
it will be seen that the first and second sub-sections refute the view that 
matter in the subtle condition is the world-cause. By the third, even accepting 
the counting of the tatvas relied on by the same school, their position is held to 
be untenable. In the fourth the term avyakrita is shown to indicate the highest 
Atma, on the principle that every word indicates Him fully and directly. In the 
next two sub-sections the jeeva, both bound and freed, is shown not to be the 
world-cause. And the seventh sub-section estabiishes the incorrectness of the 
view that the highest Awmnd is only the operative cause. 


SUB-SECTION 1 
The following verses occur in kathavalli (IIJ-10 and 11). 


The objects are more powerful than the senses; the mind is more powerful 
than the objects; more powerful than the mind is buddhi; and more powerful 
than buddhi is the great atma. More powerful than the great (Atma) is avyakta; 
more powerful than avyakta is purusha. There is nothing more powerful than 
purusha. He is the last; He is the highest goal. 


The opponent regards the last four clauses here as mentioned mahat, 
avyakta and purusha of his school; taking the term para in the orginal to mean 
greater than instead of more powerful as translated. And avyakta is greater 
than mahat, being its cause; purusha is greater than avyakta, being self-proved, 
while the other is not. The statement that purusha is the last is taken to deny 
the existence of the highest Awa, controlling both avyakta and purusha (matter 
and jeeva). He concludes that avyakta is the world-cause. 


This argument is stated in the first part of the sitra: 


1. aaa ta aherataeaqeaiatt 


If it be said “ In the portions of the veda of some schools even pradhdana is stated 
to be the world cause”, the reply is “No; because reference is made to the body, 
likened to a chariot. And this is show.” 


The second part of the sutra gives a reply. The context deals with the 
control of the mind and the senses, so that meditation on the highest Atmd 
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may be steady. For this purpose a metaphor is employed to bring the points 
clearly before the student. The human body is a chariot; buddhi or conviction 
is the charioteer; the mind is the reins; the senses are the horses; and the 
objects to which they are drawn are the roads. The jeeva is the owner seated 
in the chariot and enjoying the pleasure which the objects yield. (Ibid., verses 
3 and 4). The upanishad goes on to point out (see Vedic Texts) that one, that 
has a good resolve, and controls the mind and the senses, will reach the end 
of the road, viz., Vishnu, the highest goal (verse 9). Then follow the two verses 
under consideration, which show which of the things mentioned it is easy to 
control and which are more difficult. In the order of difficulty they are arranged 
as follows: the senses, sense-objects, the mind, conviction, the jeeva, the body 
and the highest Atma. The sense-objects are-more powerful than the senses; for, 
in their presence the senses, though well under control, become unmanageable. 
The mind is more powerful than sense objects; for when it dwells on them, 
their absence does not count for much. Conviction is more powerful still; for 
without it, the mind can do nothing; and it merely follows conviction. The jeeva 
is more powerful than conviction; for he is the thinker and doer; and because 
he controls everything - conviction, the mind, and the senses-he is said to be 
great (mahan). The body is more powerful than the jeeva; for all his efforts to 
reach his goal depend upon the co-operation of the body. The most powerful is 
the highest Atmd, the inner ruler of all, and the end of the road; for the efforts 
of everything down to the jeeva are subject to His will (1). 


Now, in the two verses under consideration all the things mentioned in 
the metaphor are referred to by their own names, except the body, and in its 
place the term avyakta is found. Hence, it may be concluded on the authority 
known as sthdna that that the term indicates the body. This being, so, there is 


1, This point, viz., that the jeeva’s doership depends upon the highest Atma, will 
be stated in chapter II, section 3, stitra 40. He that is the final help by which the jeeva 
will complete his meditation, is also the highest goal. This is stated in the last part of 
the text under consideration. The antaryami brahmana begins with the words “who 
stands in the Asma, and states that he highest Atma sees everything and controls 
everything. It then by the words There is no seer other than this’ denies another 
controller. Bhagavad-gitd is also to the same effect: “The body, the Atma, the five organs 
of action, prana, and Daivam, the fifth in the list of causes” (XVIII, 14). The term 
DAIVAM in this verse is the highest Atmd; for it is stated in the same work - ‘I am 
seated in the heart of every one; from Me flow remembrance, knowledge, as well as 
inability to see’ (XIV, 15). The means of securing His grace is to fall down at His feet, 
and nothing else. This is also stated ‘The ruler of all has mounted all beings on the 
wheel of the body, and being in their hearts, He makes them go round and round with 
the help of attractive sense - objects. Appeal to Him alone for help (XVII, 61 and 62). 
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no reference whatever to the pradhdana (matter) of the sankhya. If the question 
of control is not intended,the verse must refer to the relation of cause and 
effect; for that is the relation between mahat and avyakta, and the same 
relation must be intended in the other cases also. 


But sense-objects are not the causes of the senses according to the 
sankhya; nor the mind the cause of sense objects. Next, buddi is understood by 
Him to mean mahat; and mahat cannot therefore be the cause of buddhi, i.e., 
of itself; and the application of the epithet Atma to it would be inappropriate. 
Hence the term avyakta must mean the body. 


The last part of the satra shows that this must be the interpretation. 
Verse 12 states that the highest Atma cannot be seen by one whose mind and 
the senses are not under control; and the next verse states: 


A wise man should place speech under the control of the mind; that 
should be placed under the control of buddhi in regard to the Atma; buddhi 
should be placed under the control of the great Atma ; he should be placed 
under the control of the Armd free from the six evils. 


See Vedic Texts, and the notes on this verse therein. 


How can the term avyakta mean the body, which is vyakta or one that is 
capable of being seen? The next sutra replies: 


2. WH FT qed | 
It is the subtle (avyakta) that becomes the body, because only in that condition 
is it fit. 
The meaning is that the term sarira (body) being first mentioned in verse 
3, while term avyakta is mentioned afterwards in verse 11, the term, avyakta, 
should be taken to mean body. This is appropriate, as avyakta (matter in the 
finest condition) by a change of state becomes the body. It is in that condition 
that it can help the jeeva to reach his goal, as a chariot helps a traveller to 
reach the end of his journey. 


Here the opponent turns round, and asks why if the existence of avyakta 
(matter in the finest condition) be admitted, there is so much dislike to it. In 
the smriti of Kapila also it is stated to be the material cause. The next sitra 
replies: 


3. dedtraetiad 


1. The original explains this verse in full. This, being embodied in the Vedic 
Texts, is omitted here. 
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It becomes useful, when under the control of the highest Atma. 


The existence of avyakta or of its modifications is denied, not in them- 
selves; but as not controlled by the highest Atma, and as not forming His body. 
It is only under such control that they are in a position to serve their purpose, 
otherwise they cannot come into being, have continued existence or do anything. 
Because the existence of a controlling Being is not admitted. Kapilas’ theory of 
evolution is rejected (1). 


4, FATA | 
And because it has not been mentioned among the things to be known. 


The sankhya states that one attains release from karma by knowing 
vyakta, avyakta and the Atma. But avyakta has not been mentioned in the 
upanishad as a thing to be known; and it would have been mentioned as a 
thing to be known, if such were the intention. 


5. aadifa Ta oat fe TACT | 


If it be said "The upanishad does mention it," the reply is — “no; for, reference 
is made to the all-knowing, as may be seen from the context.” 


The opponent draws attention to the following verse: 


Who is ever without sound, ever without touch, ever without colour, and 
therefore ever without decay; who is similarly ever without taste, ever without 
smell; who is ever without beginning or end; who is greater than the great (the 
jeeva) and is unchanging, one that meditates on Him is released from the jaws 
of death. (III-15). 


He observes that this description applies to avyakta and that it is said to 
be greater than mahat (the great). Reply. No; the Being to be meditated on 
according to this verse is the all-knowing Brahma. For, the context refers to 
Him alone as the subject of meditation. See verse 9 and 12 of valli 3 in Vedic 
Texts. For the same reason by the statement ‘There is nothing greater than 
purusha a tatva other than the twentyfifth, i.e, the jeeva, is not denied. The 


1. In the veda and in the smritis, where they describe the evolution and 
dissolution of the universe, and the greatness of the highest Awnd prakriti (subtle 
matter) its products and the jeevas are stated to be controlled by Him. Beginning with 
the statement ‘The earth dissolves in water, the veda states “The tanmatra dissolves in 
ahamkara; ahamkara dissolves in mahat; mahat dissolves in tamas; tamas becomes one 
with the highest Deva’’; again “Whose body earth is; whose body water is; whose body 
fire is; whose body air is; whose body ether is’ whose body ahamkara is; whose body 
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attributes mentioned apply to Him (vide munda, I-1-6); and He is greater than 
mahat, which from the preceding verses must be the jeeva. 


6. AAMT TTHTATT: THT | 


And because the question related only to three things as fit fo be known and they 
are thus expounded. 


These three things are the means, the Being to be reached, and the 
person that is to reach Him. No reference is made to uvyakta or to anything 
else. See the narrative in Vedic Texts under chapter I, section 2, sub-section 2. 
As the third boon Nachiketas asked for information as to the nature of moksha 
(release); and this was practically as to the three things mentioned. This was 
in verse 20 of section 1. See the note under it. Death tested him as to his 
fitness for receiving instruction, and then taught him in verse 12 of section 2. 
This refers to three matters: (i) by the words ‘He meditates on Deva, to the 
Being to be reached; (ii) by the words ‘meditates on himself’ to the jeeva, who 
is to reach Him; and (iii) by the words ‘meditates and abandons joy and grief’ 
to meditation on Brahma. Nachiketas then requested fuller information on these 
points in verse 14. See note 2 on this verse. Death replied, first praising 
pranava, and referring to the three matters generally, taught him the pranava 
(verse 15). He again praised the pranava in verses 16 and 17; and then 
described the nature of the jeeva in verses 18 and 19; the nature of the highest 
Atma in verses 20 to 22 and 25; and the nature of the means, viz., meditation 
in verse 23. In the first verse of the third section he pointed out that the 
highest Atma@ was in man’s heart, and that meditation on Him was therefore 
easy; and in the remaining verses down to verse 14 the mode of meditation and 


its fruit - the reacing of Vishnu are described and the subject is brought to a 
a rreremesememeseeeeeeeeeeeeeeeemeeneeeeeenmeeeeeeeneeee seer ee eee 


mahat is; whose body avakta is; whose body akshara is; whose body mrityu is He, the 
inner ruler of all beings, is whose body mrityu is, He the inner ruler of all beings, is 
free from karma, lives in the highest heaven, has a shining figure, and has no equal 
or superior. He is Narayanad (subala); “Earth, water, fire, air ether, mind, mahat, and 
ahamkara - the prakriti, thus divided into eight forms, is Mine. This is the lower 
prakriti; there is another prakirit, higher than this, which consists of the Avnas, and 
which supports this world. Know that also as Mine. All things that exist have spring 
from the union of these two prakritis, and are therefore Mine. I am the place from 
which all the worlds go forth; the place in which all the worlds dissolve. Another being 
does not exist, who is higher; all this world rests on Me, as pearls on a strung 
(bhagavad-gita. VII, 4 to 7). Vyakta is Vishnu; so also are avyakta, jeevas and time. 
(Vishnu, 1-2-20); Prakriti in the form of vyakta and avyakta, described by me, and the 
jeevas-both these dissolve in the highest Amsa; the highest Awd is the support of all, 
and the highest ruler” (Ibid., VI-4-38 and 39). 
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close in verse 15, which was quoted by the opponent under siitra 5. Hence there 
is no reference to the avyakta of the sankhya. 


7. Weel | 
And like mahat. 


In the two verses first considered, the term mahat has not been under- 
stood to mean the mahat of the sankhya; because the word Atma was placed in 
apposition with it. Similarly, the term avyakta does not indicate the avyakta of 
the sankhya, as avyakta is said to be greater than mahat, the Atma. 


In the following five sub-sections the same contention is raised by the 
opponent and is rejected. But the reasons therefor are different in each case. 
The intention is not to deny the existence of prakriti, mahat, ahamkara and the 
rest forming the bodies of Brahma and supported and controlled by Him; for 
their existence is stated by the veda and the smritis. In support of the last 
statement see the texts shown at the foot of the page (1). 


SUB-SECTION 2 
The next text cited is from the svetasvatara: 


One unborn (aja) red, dark and white, and producing numerous offspring 
like herself. One unborn attends on her, and following her he remains; another 
unborn, having enjoyed her, abandons her (verse 5 of section IV). 


Here reference is evidently made to matter in the subtle condition. It is 
red, dark and white; because it possesses the three qualities satva, rajas and 
tamas. From it are formed many products, in all of which the same three 
qualities appear; and they are therefore said to be like itself. The one unborn 


a 

1. Mantrika upanishad - Prakriti, the creator of products (the five senses the five 
organs of action, the mind and the five great elements); non-intelligent; appearing in 
eight forms (prakriti, mahat, ahamkara, and the five tanmatras); without birth or death. 
(I verse 3); she enters into the willing of Brahma; directed by Him, she comes into the 
gross condition (as the great elements); again directed by the very same, she creates the 
universe consisting of objects of enjoyment and the means and places of enjoyment 
(verse 4). She is a cow, without beginning or end; the creator of the great elements and 
of the diverse products of evolution; white, black, and red (through the products fire, 
water and earth) and yielding every amusement to the all. Ruler (verse 5). She is 
impartial (changing in accordance with the karmas of the Jeevas); persons of dull 
intelligence, not knowing themselves, enjoy her (verse 6). One Brahma, a shining Being, 
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(the word is in the masculine gender) is the bound jeeva immersed in the 
pleasure of sense-objects; while the other unborn is he, who is disgusted with 
such enjoyment and leaves it. 


This verse and all other verses, which give the impression that matter by 
itself is the world-cause, are considered here. The doubt arises from the fact 
that matter is non-intelligent, and from the use of the word producing, which 
naturally indicates independent creation. The alternatives are whether the 
matter referred to in the text is the pradhdna of the sankhya or whether it is 
what is controlled by the highest Awma. First View. It is the former. For, the 
word aja (unborn), shown that it is not a product of evolution; and it is said to 
create many objects of the same kind; but no reference is made to anything else 
as controlling it. On the other hand the termination in the term srijamanam 
(producing) denotes cause of the action (karta), and it is said by the grammarian 
to be independent. 


The sutra refutes this view: 


PC CCCCELICE 


Because (the term aja) is not particularised. It should be treated like the term 
chamasa. 


een eee 


being His own master (i.e., not subject to karma) derives amusement from her who is 
subject to Himself (verse 7). This Bhagavan, the all-Ruler by willing and creation 
derives amusement controlling her (verse 8); hre, who treats all bound jeevas alike and 
gives enjoyment, being prompted by those that do yagas (offering) (verse 9). Vyakia and 
avyakta numbering twenty-four is He alone (bid., II-4). 

Thus the nature of prakriti and the rest has been described. Brahma, who is their 
atma, is thus stated. Some say that He is the twenty-sixth; others that He is the 
twenty-seventh; He whom the atharva siras knows to be purusha, without qualities 
(satva, rajas and tamas), and to be jnana (Ibid., 3). 

(ii) The causes are eight, and the products are sixteen. 

(ii) Svatasvatara. The all-Ruler supports this universe made up of kshara (mate- 
rial products) and akshara (jeevas) blended together, whether they be in the subtle or 
gross condition. The jeeva, not being his own master, is bound from a hankering after 
enjoyment; knowing the shining one. He is released from all bondage (I-8). Two persons 
are unborn; but they are respectively all-knowing and ignorant; ruler and ruled; one 
unborn exists for the purpose of affording enjoyment to the jeevas (verse 8). Atma, of 
whom the whose world is a body, and the excellence of whose good qualities has no 
limit, does not do karma as the jeeva does; for He does not desire the fruits of karma; 
when one thus perceives the three he becomes like Brahma (verse 9). Matter is kshara 
(perishable); the jeeva who is immortal, and who takes material products for enjoyment, 
is akshara; one the shining being controls both kshara and the Atmds; by constantly 
thinking on Him, by concentrated meditation, and by the emergence of the nature one 
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Here the term aja from its etymology denotes merely what is not born; 
and there is nothing to indicate that reference is made to matter, which is 
independent of the highest Atma. In the: brihad aranyaka text (see Vedic Texts) 


There is a cup with its mouth below, and its bottom above (IV-2-3). 


The term cup (chamasa) merely refers to a vessel for drinking, and does 
not indicate what the particular instrument is. When the etymological meaning 
of a word is taken, it naturally denotes an object in general terms; and the 
particular object has to be found from the capacity of the word, from other 
words in the same sentence of from connected sentences which follow it. 
Without considering these the particular object cannot be known. In the case of 
the cup (chamasa) the sentence, which follows, indicates that it is the human 
head. The same plan should be followed here; but there is nothing in the 
context to show that it is the prakriti of the sankhya. The termination in the 
term srijamanam does not possess the necessary capacity. The independence 
shown by it means that it is the seat of its own action and not that it is not 
controlled by another. This is seen in the sentences “The car goes’; on the other 
hand, there is reason to hold the view that it is matter controlled by the 
highest Atma. 


9. waitecRar gq aur afiaa TH 


a 


abandons all bondage to matter at the close of worldly existence (verse 10). ‘The vedas, 
the karmas enjoined (yajnas, kratus, and vratas), and what past and future the vedas 
describe, all this the lord of maya creates from this; in it another is bound, deluded by 
maya; know maya to be prakriti; and the lord of maya to be the great Ruler; all this 
world is pervaded by the Jeevas, who are His parts (Ibid., IV-9 and 10). The lord of 
matter and of embodied jeevas, and the ruler of Jnana and the other five qualities and 
the cause of samsdra, of release therefrom and of its continuance (Ibid., 16). (iv) 
Bhagavad-gita. Know that the body and the Atma both have had no beginning; know 
also that changes take place, and §unas manifest themselves in the body (XIII-19), The 
body is said to be concerned, when the body or the senses act; the Armd is said to be 
concerned, when pleasure and pain are experienced (Ibid., 20). For, the Atma, seated in 
the body, experiences the gunas manifested in the body, and their effects. Attachment 
to the gunas and their effects causes his birth in good or evil wombs (verse 21); satva, 
rajas and tamas the gunas manifested in the body, bind the changeless Atma seated in 
the body (XTV-5); All the beings at the end of a world-age come to My prakriti. At the 
beginning of another world-age I send them forth again (IX-7). Energising and control- 
ling My prakriti, 1 send forth again and again all these beings, who are helpless being 
under the control of matter. (Ibid., 8); with Me to direct Prakriti sends forth from itself 
the world with the moving and unmoving things. From this cause the world goes round 
from evolution to dissolution and from dissolution to evolution (Ibid., 10). 
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It is only a product of evolution from fire; for so some read in their veda. 


The term ‘fire’ here is Brahma from whom it evolves. The taittiriya- 
(NARAYANAM—X) begins with the sentence: 


Subtler than the subtle, and greater than the great; Armd is placed in the 
cave of the heart of the jeeva. 


The reference is to Brahma, who is present in the heart in order that He 
may be meditated on. The upanishad goes on to state that from Him all the 
worlds, and all beings beginning with the four-faced one came forth, and then 
repeats the verse under consideration with one slight change. Here the evolu- 
tion of every thing else from Brahma is described, and the mention of aja in 
this connection shows that it also has evolved from Brahma like the rest, 
pranas, the seas and the hills. Hence, AJA is not independent of Brahma; but 
controlled by Him it becomes the various products of evolution. This follows 
from the rule stated in note (1) on page 147. As the particular chamasa is found 
from a connected sentence that follows, so we determine what the aja is from 
a text in another branch of the veda, which is of the same form, and the 
meaning of which is recognised as identical with the meaning of which is 
recognised as identical with the meaning of the text under consideration. Hence, 
the aja is what is controlled by Brahma. 


2. Objection. The text does not refer to creation; the subject was broken off 
with the third verse; in the next verse the highest Amd is identified with the 
fourfaced one and others; then the text under consideration comes; and in this 
the freed jeeva whose creation is inappropriate, is mentioned. Reply. The verse 
does refer to creation of many products of the same kind; and the reference to 
the freed jeeva, like the reference to the bound one, is with the object of stating 
something about the aja. On the other hand, the aja is mentioned not to serve 
any other purpose, and as it is found in a place where creation is described, the 
conclusion stated holds. The identification of the highest Atmd with the four- 
faced one and the rest rests on the fact that they are all products of evolution; 
and the cause and product are one. As the four-faced one is placed on a par 
with the eagle and the buffalo, this must be the meaning. 


3. In the svetasvatara itself there are indications as to what the aja is. The 
upanishad begins with the question “Brahma, the cause of the world, What is 
He?” and the reply is next stated as follows: 


They perceived by meditation matter, the inseparable attribute of the 
being known as Deva and Atmd, with its own qualities satva, rajas and tamas 
(1-3). 
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Further on in section IV after the verse under consideration this verse 
occurs: 


All this mdyi (owner of maya) creates from this; and in that one other 
than He is confined. Know maya to be prakriti, and Him, who has the mdyd, to 
be the great Ruler......... who being one controls the causes of the world’s 
evolution, prakriti, mahat and the rest. 


Hence there is no reference in the text to an independent matter alleged 
by the sankhya. 


How can prakriti be aja (unborn) and also a thing produced by evolution 
from fire? The next sutra replies. 


10. RTA HAateacarra: | 


Because here evolution is taught. There is no conflict, as in madhu vidya. 


From matter in the subtle condition, which is inseparable from Himself, 
Brahma makes the world evolve. Matter in this condition is aja. It is then one 
with Brahma; it has no names and forms; and it is subtle. In the condition of 
evolution its qualities-satva, rajas and tamas-become perceptible; it appears in 
diverse forms and with diverse names; it is referred to by vyakta and other 
terms; it evolves as Fire water and earth and it is seen to be red, white and 
block. In this condition it evolves from Fire. Hence, there is no inconsistency. In 
illustration of this explanation the sutra refers to the two conditions of the sun 
to be meditated on in the madhu vidhya. See Chapter I, section 3, sub-section 
8. In one condition the sun is one with Brahma; in the other or manifested 
condition it rises and sets, and is then enjoyed by groups of devas as honey. 


Criticism. Others construe the verse under consideration differently. They 
state that the verse refers to a single she-goat, marked by fire, water and 
earth. Let us ask-What do you mean by the words ‘marked by fire, water and 
earth?’ Do you refer (i) to fire, water and earth only; (ii) or to Brahma in the 
form of fire, water and earth; (iii) or to some thing else that is the cause of 
them all? 


Reply. To fire, water and earth. 


Questioner. They are many; and the statement that they are one she-goat 
would not be correct. 


Reply: Though they are more than one, yet as they have been com- 
pounded, they have become one. 
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Questioner : In spite of the composition their being more than one does 
not disappear; for each of them is a compound of the three elements formed in 
different proportions. 


Reply: Brahma in the form of fire, water and earth is a single she-goat. 


Questioner : Do you mean that Brahma is a single she-goat, when he has 
evolved as fire, water and earth or when he has not evolved, but remains as 
He is. 


Reply : 1 mean the first alternative. 


Questioner. Then being more than one does not disappear; they cannot be 
a single she-goat. 


Reply : Take the second alternative. 


Questioner. Then, the aja cannot be red, black and white; for Brahma in 
His own nature has no colour; and if you say that He has the colours indirectly, 
you must admit that matter, that has the colours, forms His body; and this will 
be accepting our view. 


Reply: What is the cause of fire, water and earth is a single she-goat. 


Questioner: You must then mention the words, fire, water and earth, and 
then by them refer to their causal condition. It is better by the term aja itself 
to refer to the causal condition; for this is stated by the veda. 


2. Again, the statement that prakriti (aja) is likened to a she-goat is 
inappropriate: for it serves no purpose. In the verse considered in the preceding 
sub-section, the body was likened to a chariot in order to show the means to 
the reaching of Brahma. In the upanishad considered in section 3, sub-section 8, 
the sun was likened to honey, to show that he was an object of enjoyment to 
the vasus and other deva-groups. If prakriti be likened to a she-goat as is done 
by you, where is the comparison useful? It is not merely that the comparison 
is useless; but it is objectionable. Prakriti is the cause, from which the whole 
world evolves; while a she-goat brings forth only a few young ones. The 
connection of the jeevas with the former has had no beginning: and all the 
Jeevas have been connected with it; while the connection of he-goats with the 
latter is casual; and all he-goats are not connected with it. The former serves 
as the means to every kind of enjoyment to them, and also serves as the 
instrument in the attainment of release; while the latter yields very petty fruit 
viz., milk; while the latter yields very petty fruit. viz., milk. The former is 
unintelligent, and is incapable of abandoning one, that is connected with it; 
while the latter is intelligent and can leave those,with whom it is connected. 
Further, the term aja would denote a she-goat, while the term aja would mean 
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one unborn; thus the same word would have different meanings in the same 
verse. 


Reply: To obviate the last objection the term aja will denote goats in both 
the places. 


Questioner: The verse states that a jeeva, who has obtained knowledge of 
the true nature of things, abandons prakriti completely; while a he-goat may 
after once leaving the she-goat go to it again, or to another she-goat; and to 
liken one to the other is extremely objectionable. 


SUB SECTION - 3 
The next text cited is from the brihad aranyaka : 


On whom the five pancha-janas and ether rest, another who thus medi- 
tates on that Atma as Brahma, as immortality, becomes immortal (VI-4-17). 


The opponent contends that this verse refers to the tatvas of the sankhya; 
because the term pancha-jana means five janas and it is qualified by the word 
five. It therefore means twenty-five beings. Five-jana is a group of five janas, 
and there are five groups. Thus their are twenty-five janas. What are these? 
The context refers to one that is qualified for release; and what he has to know 
are the tatvas or substances well-known in the smriti or Kapila. These are mula 
prakriti, which is not a product; mahat, ahamkara and the five tanmatras, seven 
in number, which are themselves products and give rise to other products; 
sixteen, which are only products, viz., the five great elements, mind, the five 
senses and the five motor organs; and purusha, who is not a product, and from 
whom no product evolves - in all twenty-five. 


The reply to the opponent is given in the sutra :- 
ll. 7 Weare arate | 


No: even if the number be accepted; because the things mentioned are different, 
and because the number is exceeded. 


Assuming that the text refers to five groups of five tatvas, they are not 
those mentioned in the sankhya smriti. For they rest on something, which is 
referred to by the term ‘whom’ ( yasmin); and this is correlated to the term that 
(tam), which denotes Brahma. Hence they rest on Brahma, while the tatvas of 
the sdnkhya do not. Next, in addition to the twenty-five fatvas, there are ether 
and Brahma, on whom they rest. Hence this verse refers to the highest Atma, 
the ruler of all, and the support of the all tatvas, who is well-known in the veda 
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“He is said to be the twenty-sixth; by others, He is said to be the twenty- 
seventh”. 


Lastly, it is not correct to say that reference is made to five groups of five 
things; for there are no marks or properties common to the members of each 
group, such as will constitute them a group. This is indicated by the word ‘even’ 
(api) in the sutra. Opponent. There are five organs of action, five senses, five 
great elements, five tanmatras (subtle conditions of the elements) and the 
remaining five. Reply. As ether is separately mentioned, the group of five great 
elements does not exist. 


What then are the five-janas? Reply. The term does not denote a group; it 
is a special name (Panini, JI-1-50), as is shown by the termination of the 
compound. There are five of them The next siitra shows what they are: 


12. STOMEAT ATHTATATT | 


Prana and the rest, as shown by the connected sentence, which follows (1): 
The very next verse reads : 


Those that know the Atma to be the prana of prana, the eye of the eye, 
the ear of the ear, and the mind of the mind, have known in truth the ancient, 
highest Brahma. 


This is the reading of the kanvas. The mandhyandinas have in addition the 
expression “the anna of anna” between the ear and mind. In the mandhyandina 
reading three senses are mentioned - eye, ear and mind, and two others - prana 
and anna, and in accordance with the majority rule (note 11) on (page 147), 
the two latter also should be the senses. And all of them are dependent on the 
highest Atma for support in the performance of their functions. 


1. The connected sentence, which follows: Reference is made to the rule deduced 
in purva mimamsd 1-4-19. In the text ‘Place near each other small lime stones dipped 
in an oily substance; ghee is indeed tejas (a shining substance)’ the injunction does not 
state what the oily substance is; and what it is has to be determined. The first view is: 
The first clause gives the injunction; and it occurs first in the sentence, while the 
second clause is an arthavdda, and it occurs later. Hence the latter is weaker than the 
former; and any oily substance may be selected. The final decision is that ghee alone 
should be used. The objection will hold, if there were any conflict between the two 
clauses; but there is none. The first clause refers to an oily substance in general; and 
ghee is one of the things, which may come under this description. As the direction in 
general terms cannot be carried out, we desire to know what the substance should be; 
and the second clause helps us in finding it out. Further, as ghee is praised, it is an 
indication that it is intended by the injunction; for it is the business of an arthavada 
to praise what is enjoined. 
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Here the following objections are raised : (i) In the kanva reading no 
mention of anna is made; and the number five is therefore inappropriate. (ii) 
The term prana, occurring first in the verse, prevails on the beginning rule 
UIntro., para 24), and its meaning by recognized usage should not be interfered 
with. Hence, the majority rule does not apply. The next siitra has been framed 
to meet these objections: 


13. Saftey | 


With the term jyotis (fire); even though the term anna is not found in the reading 
of some. 


Ignore the kanva reading for a moment. With the verse as read by the 
others, a decision can be arrived at with the help of the term jyotis in the 
preceding verse; which has the ending of the possessive plural. This runs as 
follows: 


Below whom the year with its days limits life, on that Being, who is the 
light of lights (jyotisham) who is life, who is immortality, the devas meditate. 


This verse has a need - how many are the lights; and the text under 
consideration also has a need - what are the five? By this mutual need they are 
connected to form a prakarana. It follows that the five are lights - ie., what 
reveal objects, and that they are the senses. This being settled, the term prana, 
though occurring first in that verse, should be understood to mean one of the 
sense by the adoption of a secondary meaning. It denotes the senses of touch, 
which is connected with the element air, and prana is only a variety of that 
element. The term anna denotes both the senses of smell and taste; for they are 
connected with earth, which is the meaning of the term anna. Smell is the 
quality of the element earth, and the sense of smell is connected with it; and 
the sense of taste is connected with food, which is a variety of earth. As both 
these senses are denoted by the same term, there is no conflict with the 
mention of the number five; for they form a group, and the number of the 
members of the group is neglected. Here is a precedent for this form of 
expression. “The twelve months are five ritus.” The term rifu means a group of 
two months; and though there should be six ritus, the last two of them are 
treated as forming one group. The first objection raised may now be answered. 
The expression ‘annam of annam’ should be added in the kanva reading; for the 
subject being the same, what is found in one place should be added in the 
pn a a 


1. Before creation, my dear, this was sat only (chdndo, VI-2-1); Before creation 
this was asat only (ana VII); Before creation this was asat only; it became sat; it 
became the universe (chdndo, III-19-1). 
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other, where it is not found. The conclusion is that the sankhya gets no support 
from this text. 


SUB-SECTION 4 


The sankhya makes a last stand on behalf of his pradhana as the world- 
cause. All creation texts, which contain doubtful words, from the denotation of 
which it is not possible to exclude matter, are here for consideration. This is his 
contention. If the vedanta referred to one thing only as the cause of the 
evoluation of the universe, it may be possible to affirm that the highest Atma 
is that single cause. But it mentions sat and asat indifferently by as the cause 
(1); and these terms exclude each other. On the other hand it is possible to 
assert that pradhana is the cause. Here is a text: 


Then this was avyakritam : the same by itself was made in to the universe 
to possessing diverse names and forms (brihad., III-4-7). 


The first clause states the dissolution of the universe in pradhdna, which 
was then without names and forms, and which is therefore referred to by the 
term avydakrita. The second clause shows evolution from the same. Being 
indestructible in its substance, it may be said to be sat (what exists); and being 
subject to change of conditions, it may be said to be asat; and these terms used 
by creation-texts will therefore-not be inappropriate in pradhana, as they would 
be in the highest Atma, who is not subject to change. 


2. Here an objection is raised. In a sentence, which follows, it is stated 


He breathes and receives the name prana ; He speaks, and receives the 
name speech; He sees, and receives the name eye; He hears and receives the 
name ear; He thinks, and receives the name mind. These are His names 
indicative of his actions. 


This shows avyakrita to be an intelligent being. Reply. From the word 
avyakrita, which is first found, the world-cause is known to be non-intelligent; 
and on the beginning rule (Intro., para 24), this should prevail ; and the seeing 
and the rest should be understood in a secondary sense(1). The terms Brahma 
and Atma, which are used in regard to the world-cause, are applicable to 
pradhana alone, as being great, and all-pervading. And this is also well-known 


from the smriti of Kapila as the world-cause. 
a Sse 


1. This is necessary even to the vedantin. He admits that matter exists, and that 
being without a beginning, it is the final cause; for this well-known from vedanta texts. 
He states that the aggregate made up of matter, jeevas and the highest Atmd is the 
cause and that evolution is preceded by willing. But all of them cannot will; and as 
regard the matter element, willing not being possible, resort to a secondary sense must 
be accepted. 
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This view of the sankhya is refuted in the sutra : 


14. aT TrAMfey qaeaaeeth: 


But in the texts containing the word a@kdsa and the rest that Being is referred to 
as the world-cause, who has been described as all-knowing, as possessing an 
unfrustrated will, ete. 


It is possible to decide that the universe evolves only from the highest 
Atma. Take the dnandavalli text. This refers to Brahma as all-knowing by the 
term vipaschit, and then states “From that Ana akdasa (ether) came forth”. Here 
before stating the creation, creative Being is referred to as all-knowing; and 
before the word sambhuta (came forth) the term Atma occurs, which in itself is 
confined by usage to intelligent beings. In the chandogya text also first willing 
to become many is stated, and then the evolution of fire. The same course is 
followed in other upanishads also. 


Before creation this was Atma indeed; one only; He willed I will create the 
words; He created these worlds. (aita., 1-2). He knows everything, and knows 
every (attribute) of everything; His tapas is thought; from Him came forth this 
brahma, name, form and anna. (imunda., I-1-10). 


In another place beginning with the statement “Narayana” alone was it is 
stated. 


He found no pleasure in being alone; He thought of another object of 
desire in His mind; it become a golden egg; in it the four-faced Brahma was 
born. 


In all these texts as willing is mentioned first and creation after it, it 
must be understood in accordance with the beginning. One or two texts cited by 
the opponent cannot prevail over so many, which speak with one mind and 
state the highest Atma only as the world-cause. The texts quoted by the 
opponent must therefore refer to creation by the highest Ava. 


Why is it then stated that asat was the cause in the dnandavalli text? 


15. waaay | 


Because reference backward or forward is made (in such cases). 


This verse is quoted as witness of what was stated before, viz., that 
Brahma is all-knowing, that His will is never frustrated, that He is full of bliss, 
that He evolved the world, and that He entered into everything and was 
therefore its inner ruler. Similarly, He is referred to in the next section of the 
upanishad, and control of all and possession of infinite bliss are affirmed. 
Hence, that asat in the verse is the all-knowing Brahma. He is referred to as 
asat or non-existent, because having then no name and form He did not exist 


15 


SUB-SEC. 5] FIRST VIEW 225 


as possessed of them. The same interpretation should be applied to the aitareya 
text quoted. As to the term avyakrita it indicates only Brahma, as the inner 
ruler of avyakrita. For, reference is made to avyakrita by the term ‘he’ in the 
sentence which follows, and it is stated. 


He has entered into this (the universe) to the very tips of the finger-nails. 
(Ubid.) 


He, who enters into the products of evolution, makes names and forms 
and controls them, is well-known to be Brahma. Hence avyakrita is the Being 
that ensouls it. The pradhana of the sankhya, being non-intelligent, cannot enter 
into things in this manner for the purpose of control. 


The sentence “The same by itself was made into the universe possessing 
diverse names and forms” means, that the same Brahma, all-knowing and 
having an unfrustrated will, who was without diverse names and forms, became 
possessed of them, and that this change was brought about by Himself. 
Understanding the text in this manner, it will be observed that willing and the 
rest may be taken in their primary sense, and that the terms Brahma and 
Atma, meaning as they do what is immeasurably great, and what pervades 
others for the purpose of control, can never apply to pradhana. 


SUB-SECTION 5 


The sankhya gives up pradhama for good, and comes forward to plead for 
his purusha, who being intelligent, cannot be rejected in the same way. He 
quotes the following text from the kaushitaki : 


He, who made these persons, and whose this karma is, should be medi- 
tated on (III). 


See the narrative in Vedic Texts. Balaki offered to speak to Ajatasatru 
about Brahma, but referred to a number of jeevas in the sun, the moon and 
many other places. Ajatasatru rebuked him for vainly saying that he would 
speak about Brahma, and began to teach him, beginning with the text quoted. 


First view. The sdnkhya argues : Here reference is made to one, who is 
connected with karma ; karma is good and bad deeds, and pertains only to a 
Jeeva, who is bound. Hence the purusha, who controls pradhana and derives 
enjoyment, is put before the student for meditation; and he must be Brahma; 
and from the context it cannot be any other ; for the Brahma of the vedantin 
has no connection with karma. 


2. Here he anticipates an objection, which may be raised by the 
vedantin. The term karma means, taking the etymological meaning, what is 
made, and refers to the universe brought up before the mind by sense percep- 
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tion; and it is this that is indicated by the expression - ‘this karma’. The 
instruction given is therefore that He, who made all this world, should be 
meditated on; and He must be other than a bound jeeva. The sankhya replies. 
Then the second half of the text would merely repeat the first half, and would 
have no meaning. Also, the term karma is well-recognised as meaning good and 
bad deeds in the veda and in the literature of the world. 


3. Question. If the text refers to a bound jeeva, how is the statement 
‘Who made these persons’ to be understood? Reply. The world is made, so that 
every one may experience the fruits of his own karma ; and a bound jeeva may 
appropriately be said to be the cause of creation. He needs objects of enjoyment 
and places of enjoyment; and the sun, the moon and the rest and the persons 
who control them are made for him. He becomes the cause of this through his 
karma ; and Ajata satru taught that his nature, as divorced from matter, should 
be known. 


4. This view is confirmed in three places in the same context of the 
upanishad. First, both the teacher and student went to a sleeping person; and 
the teacher called by names which referred to prana, the jeeva’s instrument; and 
the person not replying, he pushed him with a stick, whereupon he awoke. 
These are marks indicative of a jeeva. Secondly, the illustration of the great 
man of the world points to the same conclusion. This is what the upanishad 
states ; 


As the great man obtains enjoyment with his people as instruments, and 
as his people profit by the great man, so that all-knowing Atma obtains 
amusement with these jeevas ; these jeevas enjoy Him and become happy. 


5. Lastly, Ajatasatru, referring to the sleeper, asked 


Balaki, where did this person sleep then; where was it (the group of his 
instruments); and whence did it come forth. 


Balaki, being unable to reply, Ajatasatru himself gave the answers : 


There are blood-vessels of the heart, known as hita,.... in which the person 
was then, when he sleeps and sees no dream of any kind ; next it (ie., the 
group of his instruments) becomes one with this prana ; then speech becomes 
one with it with all its activities ; ... the mind with all its activities; when he 
awakes, then as from a burning fire sparks go forth in all directions, so from 
this Atma pranas go forth, each to its place, etc.! 


Here reference is made to a jeeva, who exists in three conditions - the 
dreaming, sleeping and waking conditions, to whom speech, and other instru- 


"This text is interpreted so as to suit the first view. For the correct interpretation 
see Vedic Texts. 
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ments go in sleep, suspending their functions, and from whom they return. The 
words ‘this prana’ mean ‘this jeeva’; for the jeeva bears prdna, and he is therefore 
denoted by that word. This must be the meaning; for, by the word ‘he’ in ‘when 
he awakes’ reference is made to prana; and he that awakes must be a jeeva. 
Neither the instrument prana nor the highest Atma sleeps or awakes. This 
interpretation of the term prana has resort to a secondary sense; and this may 
be avoided by taking the words ‘this’ and prana as not being in apposition. The 
meaning will then be ‘with prana which is in this (jeeva). Though the term 
prana is taken to mean the jeeva’s instrument, it is the jeeva that is considered 
in this context, prana itself being his instrument. 


6. The conclusion is that Brahma, whom the teacher began to speak 
about, is purusha alone; and there is no Jsvara other than he. The willing and 
other attributes of the world-cause, which are said to pertain only to intelligent 
beings, are appropriately found in him alone. Hence, pradhana only under his 
control is the world-cause. 


This view of the sankhya is refuted in the sutra : 


16. STATA | 
(No); because the term karma indicates the world 


Here reference is made not to the jeeva under bondage to karma, but to 
the highest Atma. The term karma is qualified by the term ‘this’ (efad), which 
refers to what is present before the mind; and, what this is must be determined 
from the sentence, in which it is found, or, from the context, or from other 
marks showing the intention. Here neither the sentence nor the context will 
help. The term does not refer to the persons mentioned in the same sentence; 
for it is in the neuter singular, while the term denoting the persons is in the 
masculine plural. Next, it does not refer to karma in the form of good and bad 
deeds; as it has not been mentioned in the context. Thirdly, though not 
mentioned, it cannot be assumed, on the plea that reference is made to the 
creation of the persons and a cause is implied; for this will lead to delay in 
understanding the term. Lastly, it cannot draw. attention to the action in the 
form of creating the persons; for as this has been mentioned by the clause ‘who 
made those persons,’ there will be redundancy. Hence, the term etad, not being 
in any way limited, draws attention to the whole world, made up of the 
intelligent and non-intelligent elements. This is seen from sense perception; and 
the reference to the persons in the sun and the rest, who are a part of the 
world, brings up the whole before the mind. The term karma, being connected 
with this, cannot refer to good and evil deeds. 
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2. Next, let the context be examined. Balaki came forward with the offer 
to teach Brahma to Ajatasatru, and failed; for he only referred to the persons in 
the sun and other places, and they are not Brahma. Ajatasatru undertook the 
task of teaching him Brahma, whom he did not know. This purpose will not be 
served, if his attention was drawn to persons who were connected with karma; 
for Balaki already knew the persons in the sun, the moon, etc., and other 
persons would be of the same description. The Being, whom he did not know, 
and whom Ajatasatru wished to show him, must therefore be a Being without 
good and evil deeds. Hence also the term karma cannot be interpreted as 
proposed; and it will be as inappropriate here, as action in general will be, 
which is another meaning of the term by established usage. 


3. Objection. The word ‘he’ in ‘he should be meditated on’ refers to the 
jeeva by the mark that he is connected with karma, and draws attention to his 
true nature as the thing to be known for meditation; and this is a thing which 
Balaki did not know ! Reply. In this case the ordinary meaning of the term 
‘whose’ will be laid aside; for it indicates connection with karma, and it must 
be understood as bringing up before the mind absence of such connection. If 
reference to karma were needed to indicate the person, whose true nature 
should be known, the more direct form would have been ‘whose karma exists’; 
and the word ‘this’ (etad) would be superfluous. 


4. Further objection. The clause ‘whose this karma is’ would be purpose- 
less under your interpretation. Reply. It is not so; for this is what Ajatasatru 
meant. “You have mentioned several persons as being Brahma. All of them were 
made by a superior Being. Why should I single out these? The whole world is 
His work-high or low, intelligent or non-intelligent, and in this respect, viz., 
being products of evolution from Him, they are all alike”. 


5. Lastly, the impression that a bound jeeva is the cause of evelution of 
other persons through his karma is untenable. His karma may have led to the 
evolution of the world; but he cannot himself create objects of enjoyment and 
instruments of enjoyment. He merely utilises them, when they are made for 
him by the highest Atma ; as a person for whom a cup is made, uses it for 
drinking, though it is made by another, the potter. 


17. Seat TAIT | 


If it be contended “No ; because the marks of a jeeva and the further mark in the 
mention of his instrument prana occur” ; the reply is “This objection has already 
been answered”. 


In section 1, sub-section 11, the rule was laid down that when on the 
consideration of the beginning and end of an upanishad it is decided that it 
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refers to Brahma, then the marks of other things should be understood in 
accordance therewith. Here also the upanishad begins with the offer to teach 
Brahma. A text in the middle has been examined in the preceding sutra and 
shown to refer only to Him. In the end it is stated; 


One, that knows this and meditates on that Atma, abandons all evil 
deeds, attains pre-eminence and supremacy among all beings and becomes his 
own master (IV-20). 


The abandoning of all evil deeds and becoming free follow only on 
meditation on the highest Atma. Hence, this portion of the upanishad refers 
only to Him ; and the term prana in the clause “Then he becomes one with this 
prana” means the inner ruler of prana. The terms ‘this’ and prana are in 
apposition; and this should be assumed, unless the context directs otherwise. 
This mode of expression is adopted to show that the highest Atmd should be 
meditated on as the inner ruler of prana. 


18. seart g Sf: weaearmamfaaas | 
(The mention of the jeeva) was to show a Being other than he. So does Jaimini 


think. This is seen from the question put and the explanation offered. So some 
read. 


The mention of the jeeva’s marks is explained in another way. The particle 
to, which occurs in the original, expresses dissent from the sankhya’s view that 
the context refers to the jeeva, because of his mention. Ajatasatru took Balaki to 
a sleeping person, whose prana was wide awake. To show that the sleeper was 
different from his prana, he called prana by its names ; but there was no 
response. He then pushed the sleeper with a stick, and he arose at once. 
Ajatasatru next wished to show him that there was a being other than the jeeva, 
viz., the highest Atma ; and he put to him three questions : “Where did this 
person sleep then Balaki, where was he; whence did he come forth” As Balaki 
was unable to reply, he himself explained. The answers were - first question - 
“In these (the hlood-vessels) the person was then”. Second question - ‘Next 
when he sleeps and sees no dream of any kind, he is then one with this prana’. 
Third question - ‘From that Atma pranas go forth each to his place’. They refer 
—— a ae ee 

1. The above shows that the sitra was needed to remove a further doubt. In sub- 
section 11 of section 1 there were marks of the jeeva at the beginning; and the context 
as a whole related to the highest Atma Here, however, the marks of the jeeva are 
found in the beginning, the middle and the end; and one cannot be certain that the 
intention is that the terms used should be understood as denoting the inner ruler of 
what they ordinarily denote. This is the further doubt. It is removed by showing that 
though the three kinds of meditation are not possible, the rule deduced in that sub- 
section may be applied, as the purpose is to show that there is another, that is other 
than jeeva. 
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only to one that is other than the jeeva, viz., the highest Atma. He is well- 
known to be the place, to which the jeeva goes in deep sleep, forgets the joys 
and griefs experienced in the waking and dream conditions to the distraction of 
this mind, and enjoys peace. He it is from whom he goes forth to resume the 
daily turmoil. Here is the authority : 


He is then, my dear, united to Sat (chando., VI-8-1) ; Embraced by the all- 
knowing Atma, he does not know what is outside; he does not know what is 
inside (brihad., Vi-3-21). 


It is thus clear from the questions and answers that the mention of the 
jeeva was in order to show that there was another than he - viz., the highest 
Atma (1). 


2. The remarks of the sankhya in para 5 of the first view are not sound. 
First, the place to which the Jeeva goes in deep sleep is not the blood - vessels 
known as hita; for they are the place,- being in which he dreams. See the 
quotation in the same para. The term atha (next) separates the condition of the 
jJeeva indicated by the word then (tada) from the condition of deep sleep. The 
statement that he sees no dreams in this condition implies that he sees them 
in the other. Two conditions are therefore stated - in the first or dream 
condition the jeeva is in the blood-vessels known as hita and sees dreams; in 
the second or deep sleep condition he becomes one with prana and sees no 
dreams. The clause ‘when he sleeps and sees no dream’ should be connected 
with the next sentence ‘with this prana, etc.’ The answer ‘In these the person 
was then’ refers to the dream condition, and is the reply to the first question 
‘where did this person sleep’. The answer ‘Next, when he sleeps and sees no 
dream of any kind, he is then one with this prana refers to the deep sleep 
condition, and is the reply to the second question ‘where was he then’. The first 
view overlooks this difference and makes one condition of both; but as shown 
at the beginning of this paragraph this is incorrect. 


3. Next, the view that the second question “Where was he then” refers to 
the group of the jeeva’s instruments is incorrect. The term he (etad) refers to 
what has been mentioned before, and this is the person referred to in the first 
question; and no reference whatever was made before to the group of instru- 
ments. Objection. The neuter gender of the word etad makes it inapplicable to 
the person. Reply. This is not a serious objection. The principal part of the 
word-the root-makes the reference to the person, and the termination is of less 
importance as compared with it. Understanding the first two questions to refer 
to the same person, and the replies to them to deal with the dream and deep 
sleep conditions, the first two questions will also relate to these two conditions 
- otherwise, there would be incongruity, the question relating to the deep sleep 
condition and the answers to both the conditions. 


SUB-SEC. 6] FIRST VIEW 231 


EE 

4. Question. Why is reference made to the group of the jeevds instru- 
ments? Reply. It is for the purpose of explaining what is meant by his becoming 
one with prana. In this condition his instrument jnana does not go forth 
through the various senses, which cease to function then. As this cessation of 
functions is a part of the deep sleep condition, a separate question in regard to 
them was unnecessary. 


5. The opponent’s remark that in the sentence ‘when he awakes’, the 
word ‘he’ refers to prana is also incorrect. The natural connection is between the 
person who sleeps and the person who awakes : and the sleeper being a person, 
the same must be taken to arise from sleep. 


6. Hence, the conclusion stands - viz., that the jeeva with his instru- 
ments becomes one with prana, and that prana is the highest Atma. 


7. The last portion of the sutra confirms the conclusion that prana here 
is the highest Atma. In the parallel passage from the brihadaranyaka, which 
treats of the same subject, the highest Awnd is distinguished from the sleeping 
jeeva: “That ether (akasa) in the heart on Him he lies” (brihad., TV-1-17). This 
ether is well-known to be the highest Armd. Hence this portion of the upanishad 
does not mention as the world-cause either pradhana or the jeeva as directing 
it. 

SUB-SECTION 6 


Once more the sankhya quotes a portion of an upanishad as relating to the 
purusha mentioned in Kapilas smriti , and contends that there is no Isvara other 
than he. The portion is what is known as Maitreyi brahmana, in which 
Yajnavalkya teaches Brahma-vidya to his wife Maitreyi. See Vedic Texts. Maitreyi 
requested instruction in regard to the means to immortality; and Yajnavalkya 
began with the following words: 


A husband does not become dear, because the husband wishes it in order 
to obtain what he desires; but to carry out the wish of the Atma the husband 
becomes dear. 


Then follow similar verses for wife, sons, wealth, brahmana, kshattriya, 
svarga and similar worlds, devas, being and all things. Then he added : 


Atma, dear, should be seen, be heard about, be thought about, be medi- 
tated on. Maitreyi, dear, by the seeing, hearing about, thinking about and 
meditating on of the Amd all this becomes known (IV-4-5). 


Who is it that is taught in this next as being the object of seeing? Is he 
the purusha of the sankhya or the highest Atma@® 


232 SRI BHASHYAM (CHAP. I, SEC. 4 


First view. He is the purusha; for in the beginning, middle, and end of this 
upanishad reference is made only to him. In the beginning reference is made to 
husband, wife, sons and wealth being dear. In the middle the birth and death 
of the Atma are stated (verse 12); and in the end these words are found - “By 
what means, my dear, can he see the knower?” (verse 14). Hence, this upanishad 
deals with the purusha of Kapila’s smriti. 


2. Here an objection is raised. The beginning shows that the means to 
immortality is taught. How can it be said to relate to the purusha? Reply. It is 
for this very reason that the purusha is mentioned. That smriti teaches that 
knowledge of the true nature of the purusha, divorced from the condition, in 
which he fancies himself to be the seat of the attributes of non-intelligent 
prakriti, leads to immortality. Hence the text quoted states that this true nature 
should be known. 


3. Other portion of the upanishad support this conclusion. (i) The true 
nature of all Atmds divorced from matter is of one character; hence one by 
knowing his own true nature knows all Atmas; and the statement that by 
knowing Atma everything is known is borne out. (ii) In all beings beginning 
with devas and ending with the vegetable kingdom, as the Atmds have but one 
character, viz., intelligence, the teaching was that all Armas are one (verse 6). 
(iii) As the forms in which these beings appear are not the forms of the Atmas, 
the notion that they are different was condemned (verse 6). (iv) The Atmds 
being alike, and the differences among them relating to their bodies, the 
impression that the differences are in the Atmas is stated to be illusion (verse 
14); and (v) As the purusha directs the evolution of prakriti, and is therefore the 
operative cause, the description of evolution from him is appropriate (verse 10). 


If this upanishad be decided to deal with the purusha, as other upanishads 
should agree with it, the whole of the vedanta describes the purusha of Kapilads 
smritt, pradhana directed by him is the world-cause ; but not Isvara. 


Final decision. The Atma to be known is the highest Atma. This is stated 
in the sutra: 
19. SICSIGSCITe l 


Because only in this view will the mutual relation of all the sentences forming a 
connected whole be natural. 


First, Maitreyi treated wealth with contempt, and desired to know the 
means to immortality, and Yajnavalkya-instructed her to meditate on Atma. 


1. Meditating on Him alone one overcomes death (svera.,III-8) One, that thus 
meditates on Him here, becomes immortal; no other path lies to the goal (puru). 
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This Atma must be the highest Atma. For the upanishads teach meditation on 
Him as the only means to immortality (1). Opponent. Should not the true 
nature of the jeeva be known? Reply. This knowledge is needed only as 
subsidiary to the meditation on the highest Atma, but not as an independent 
means. For the jeeva, who has to reach Him, being among the things controlled 
by Him, He is not known fully, unless the jeeva also is known. Hence the 
highest Atmd alone is taught as the means to immortality by the words ‘should 
be seen’. 


2. Next, the statement that by knowing Atmd everything is known will be 
appropriate only, if the Atma be the highest Atma, who is the inner ruler of all. 
The explanation on this point in para 3(1) of the first view is not satisfactory 
; for it ignores matter, which will not be known (verse 5). At the end of the 
next verse it is said : “‘Atmd is all this”, reference being made by the term ‘all 
this’ to the universe consisting of matter and jeevas, which every one sees; and 
Atma is identified with it. This identification will be inappropriate in the case 
of the jeeva, who, when bound, is controlled by matter and is powerless, and 
who when freed is not competent to deal with the world. The highest Atma 
alone, pervading the universe, can be said to be the world. Hence, one who 
regards anything as existing independently of Him is condemned in the same 
verse. In verse 10 everything is said to come forth from Atmd. This must be the 
highest Atma, as the evolution of the world is His function. The bound and 
freed jeevas are powerless as stated already; and the purusha of the sankhya is 
according to his own showing incompetent to will and cannot therefore be the 
operative cause. Lastly, in verse 12 of the first of the two upanishads, which 
cover the same ground, the Atmd@ under consideration is stated to be a great 
Being - unlimited in His nature and in His attributes. This description applies 
only to the highest Atma, who is therefore dealt with in this unpanishad. 


3. The opening sentences of verse 5 may now be considered: They state 
that a husband is dear, not because he wishes it; but to bring about what the 
Atma desires, such as pleasure. These sentence are connected with the sentence 
containing the injunction to seek the Atmd, who, as shown in paras 1 and 2, 
is the highest Atma ; and their purpose is to induce one to seek Him. 


4. The opponent asks. Have I not observed that at the very outset the jeeva 
is stated to be an object to be sought, the jeeva, who is connected with things 
that are dear, as husband, wife, sons, wealth, cattle and the like? These 
sentences therefore relate to him. Reply. Yes but what you said is not sound. 
If the term Armd in these sentences be taken to mean a jeeva, they will not be 
connected with the injunction-text. As already observed, they have to render a 
service to that text; but this will not happen. By the statement that the 
husband and the rest become dear the jeeva, to whom they are dear, will not 
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be induced to abandon them, and seek his own nature; for he will naturally 
seek what is dear; but not his own nature, in which the connection with the 
dear things will disappear. It is not merely that the sentences will serve no 
purpose; but there is an absurdity. The husband and the rest become dear, not 
for their own purpose, but for the purpose of the jeeva, to whom they become 
dear. Hence that jeeva should seek them alone for his own purpose. To ask him 
to reject them and seek what will not be connected with the dear things is 
absurd. Opponent, Let not the sentences be connected with the injunction-text. 
Reply. This will itself be a flaw; for when it is possible to regard the sentences 
and the injunction-text as a connected whole dealing with one topic, to treat 
them as unconnected and as dealing with two different matters is not legiti- 
mate. Even if this flaw be put up with, they will serve no purpose. Hence, the 
sentences and the injunction-text should be so explained, that one will be 
induced to abandon all dear things as husband and the rest and seek the Auma 
alone. 


5. This is the explanation. The term Atma should be taken to mean the 
highest Atma. The sentences will mean that the husband and the rest are not 
dear by nature; for this is a passing trait; while they are dear in some respects, 
they may be repulsive in other ; and they cannot be the dearest. This we all 
see. They become dear to carry out the will of the highest Atma, who rewards 
His worshippers by giving them a drop of bliss in accordance with their karmas 
by making certain things dear to them. He, on whose will this bliss depends, 
must be limitless bliss (1) ; and He should be sought, the petty dear things 
being rejected. That things become dear at the will of the highest Atmd is 
stated by the veda ‘He indeed confers bliss’ (ana., vii). That things are not 
desirable or undesirable in their own nature is stated. 


Because the same thing having given pleasure, subsequently leads to pain; 
and because the same thing first leads to anger, and afterward leads to good 
will, there is nothing, that in itself is painful or pleasurable. 


6. The sentences may be explained in another way also, taking the term 
Atma to be a jeeva in those sentences, and to be the highest Atma in the 
injunction-text. The husband becomes dear to the wife, not because be wishes 
it, in order that he may attain what he desires ; and the wife has to accept him 
as such, having no choice; but she herself of her own choice to attain what she 
desires regards him as dear to herself. Instead of doing so, she should seek one, 
that in his nature, is dear beyond measure and free from imperfections ; and 
such an Atma is the highest Atma. The husband and the rest are not like Him; 


1. Must be limitless belies. The Being, on whose will the pleasure which the wife 
derves from her husband depends, must be unlimited bliss. If one gives wealth or 
imparts learning to another, his own wealth, or learning must be very great: 
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the pleasure which they given is petty; it is alloyed with pain and leads to 
subsequent pain. And their being dear or otherwise depends entirely on the 
highest Atma. 


7. Of the two explanations the first is preferable, as the upanishad deals 
only with the highest Atma ; and as reference is made only to Him by words, 
that denote a jeeva. This occurs in verse 12. This great Being unlimited in His 
nature and in His attributes is vijnama-ghama only. The term vijnama-ghama 
denotes a jeeva, who is by nature all-knowing. The other terms in the verse 
denote the highest Atma ; as the term vijnama-ghama is in apposition with 
them, it must be taken to denote the highest Azmd alone. 


The question arises why the highest Atmd is referred to by a term, that 
ordinarily denotes a jeeva. This is replied to in the next three sutras: 


20. uftatteteaRaes: | 


(The reference made to the highest Atma by words that ordinarily denote a jeeva 
is) a mark which proves the declaration. So Asmarathya thinks. 


The declaration is made in the chdndogyn (VI-1-1 to 3) and is that by 
knowing one thing all things are known. It is proved on the theory that the 
highest Atma appears by evolution as the jeeva, and that He is therefore one 
with him. If this were not so, the jeeva being different from Him, cannot be 
known by knowing Him. This theory is suppored by these texts: 


Before creation this was Atmd indeed; one only (aita., I-1-1); As from a 
blazing fire sparks similar to it go forth by thousands, so from Akshara come 
forth, dear, various beings; and they are dissolved in the very same (munda., II- 
1-1). 


Hence the highest Atma and jeevas are one ; and words ordinarily 
indicating them are used with reference to Him. 


21. tafe waeraengete: 1 
Because the jeeva, when he rises (finally) from the body, becomes so (i.e 
Brahma). This is the views of Audulomi. 


The view of Asmarathya is unsound ; for the jeeva is said to be unborn 
in the text ‘The jeeva who is fit to become all-knowing is not born, nor does he 
die’ (katha, I-2-18). It is admitted that the universe is created in order that the 
jeevas may experience the fruits of their previous karmas ; if this be not 
admitted, the creation of differences cannot be explained. If jeevas were products 
of Brahma, moksha (release) would be their return to the Brahma-condition ; 
and this would be as inevitable as the dissolution of ether and the rest. Then 
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the pointing out of the means to moksha, and its adoption would be purpose- 
less. Moksha, would mean return to the causal condition like the conversion of 
a jar to dust, and would be destruction. It would therefore cease to be an end 
that man will seek. There are certain texts no doubt, which speak of the jeevas 
creation and destruction ; they will be explained later on. Hence as the Jeeva 
becomes Brahma, when he rises from his body (chando., VIII-3-4, and munda., 
IlI-2-8) the highest Atmd is denoted by a term, that denotes a jeeva. 


22. wafer aerca: | 
Because Brahma dwells (in the jeeva); this is the view of Kasakritsna. 


The view of Audulomi too is unsound; for it cannot stand examination. 
Before the jeeva rises from his body, he was not Brahma. Does this previous 
condition pertain to nature, or was it brought about by an upadhi (1) ? In the 
former alternative, the Brahma-condition cannot be attained ; for the previous 
condition being natural, the jeeva’s difference from Brahma pertain to his nature 
; and it cannot disappear, so long as he remains. If it be said that he 
disappears along with the difference, then as he no longer exits, there is no 
Brahma-condition. There is also the objection that the result will not be what 
man will seek. 


2. Let us next consider the second alternative. If the previous condition 
was brought about by an upddhi, was that condition real or unreal? If it were 
real, he that rises from the body was Brahma only before ; and it is not correct 
to say that the Brahma-condition is now attained, there being no difference 
between the two conditions. In this view there are only two things - Brahma 
and upadhi; nothing else; Brahma has no parts, which the upadhi can contact. 
It must, therefore, contact Brahma Himself. Now as what is contacted by the 
upadhi becomes a jeeva, the whole of Brahma will become a Jeeva; and there will 
be no Brahma left. Hence, the upadhi itself must be a jeeva. Then Brahma will 
retain his natural condition. 


3. If the previous condition brought about by the upadhi were unreal, it 
should be stated who it is that attains the Brahma-condition? Sankara replies: 
Brahma Himself whose nature suffered tiro-dhara,i.e., did not appear, owing to 
upadhi in the form of avidyd. This reply is untenable ; for Brahma being ever 
free, being light (jndna), and requiring no help for being known, He could not 
be prevented by avidya from appearing. A thing is said to experience tiro-dhara, 


1. Upadhi is something, by connection with which a thing assumes a new aspect. 
In Bhaskara’s theory the upadhi is real, and consists of the mind or antahkarana, by 
contact with which Brahma assumes the jeeva-condition. In Sankara’s theory it is unreal 
avidya, under the influences of which Brahma perceives an unreal work as existing. 
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when its light is not made to appear, while the thing itself remains. As it is 
stated that Brahma is only light, its appearance cannot be prevented; if it be, 
it must cease to exist. Hence, as His nature ever appears, in His attaining the 
Brahma-condition on rising from the body there is no difference. Hence the 
words ‘when he rises from the body’ serve no purpose. In the text which was 
in Audulomia’s mind, by the reference to one’s appearing in his own nature, it 
is not meant that he becomes Brahma. It only means that his own nature, 
which previously existed, but was now perceived, now emerges. This will be 
explained in chapter IV, section 4, sub-section 1. 


4. The correct explanation is that the jeeva forms the body of Brahma ; 
that He remains within the jeeva as his Atma ; and that therefore Brahma is 
referred to by terms that ordinarily denote jeevas. This is the view of Kasakritsna. 
It has been explained that the term jeeva does not end in denoting a Jeeva only 
; but that it goes on to denote Brahma also (vide paras 13 to 16 of the final 
decision on pages 186 to 190). When this view is taken, all vedic texts will 
convey consistent teaching-those that affirm of Brahma freedom from imperfec- 
tions, omniscience and the like ; those that state that the Jeeva, who is ignorant 
and suffered misery, attains release by meditation on Brahma; those that 
describe the evolution and dissolution of the universe; and those that identify 
Brahma with the universe. Hence the author of the sitras has accepted the view 
of kasakritsna alone. 


In this interpretation the upanishad contains this teaching. On Maitreis 
enquiring as to the means to immortality, Yajnavalkya stated meditation on the 
highest Atma to be the means (verse 5). The marks of this Atma and the 
control of the mind and the senses as a help to the meditation were next stated 
in general terms (verses 5,7,8 and 9). In verse 10 His being the single cause of 
all the world was explained more fully ; and in verse 11 the need for the 
control of the mind and of all the organs of perception and action was 
expatiated on. In verse 12 in order to stimulate efforts towards meditation, the 
all-knowing character of the highest Atma was pointed out ; and the conditions 
of the jeeva in bondage and in release were contrasted ; it was shown that 
though by nature his attribute jndna is unlimited, in bondage he follows the 
movements of his body, coming into the world with it and disappearing on its 
dissolution; and that in release he no longer confounds himself with the body. 
This portion of the teaching is given by referring to the highest Atmd as 
appearing in the form of the jeeva, the object being to point out that in all 
conditions the jeeva is supported by the highest Atma, and that he is never 
independent. Though attributes of the jeeva are predicated of the highest Arma, 
yet as in the sentence “The revered man-lion is white” they should be connected 
with the jeeva, who forms His body, and only indirectly with Him. In verse 14 
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it is stated that to regard anything as independent of the highest Atmd is an 
error; that it arises from ignorance; that ones from whom all ignorance is 
expelled, will perceive the whole world s Brahma; and that there being no object 
other than Brahma, he will not see any difference. The upanishad closes with 
the following remarks : The jeeva knows all this, being given jnana by the 
highest Atma, who abides in himself as his Atma. He cannot know Him by any 
other means. The highest Avmd, the ruler of all, stands apart from all things, 
intelligent and non-intelligent; He has every thing as His body, and remains as 
its Atma; and He is therefore not touched by the imperfections of the intelligent 
and non-intelligent objects that form His bodies. One cannot see the highest 
Atma, who differs from all else, who is the sole cause of all the worlds and who 
sees everything, by any means other than the meditation alone is the means to 
immortality; and the attainment of Brahma alone is that immortality. Hence 
this upanishad deals only with the highest Atma ; He alone is the world-cause; 
but not the purusha of the sankhya, nor the pradhana directed by him. 


SUB-SECTION 7 


In the first six sub-sections of this section the view that pradhana directed 
by purusha was the world-cause was refuted. In the first three the opponent 
referred to this as an alternative to the highest Atma, while in the next three 
he ventured to put it forward as the only cause. Though all the texts quoted 
seemed to be similar to sentences in sankhya works, the view that the highest 
Atma was not the world-cause was not directly connected with the section and 
came in for consideration only incidentally. Thus the atheistical sankhya has 
been silenced. In this sub-section the sankhya, who accepts the existence of the 
highest Atma, comes forward, and pleads that He is the operative cause ; that 
pradhana is the material cause ; that each needs the other ; and that both are 
connected with the same work-the evolution of the universe. 


First view. The view that the highest Atma is the world-cause, on the 
ground that willing implies an all-knowing Being, is accepted. But the same 
vedanta, which supports this view, points out pradhana only as the material 
cause. For, the highest Awnd@ is all-knowing is not subject to change of 
substance, and directs; while pradhana is non-intelligent, is subject to change, 
and is directed. And He cannot be the world-cause without it. This is stated: 


He is without parts, without action, without the six evils, without imper- 
fections, and without attachment (svera., VI-19). He is indeed the great Atma 
without birth, without old age, without death (brithad., VI-4-25). 
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These texts show that the highest Atma does not change. On the other 
hand pradhana is stated to change and to be directed by Him: 


Prakriti, the creator of products, non-intelligent, appearing in eight forms, 
without birth or death. She enters into the willing of Brahma ; directed by Him, 
she comes into the gross condition (as the great elements); again directed by 
the very same, she creates the universe consisting of objects of enjoyment and 
the means and places of enjoyment. She is a cow without beginning or end; the 
creator of the great elements and of the diverse products of evolution 
(mantrikopanishad). 


Similarly, He creates only with pradhana as the material: 


From this the lord of maya creates this world. Know maya to be prakriti 
and the lord of maya to be the great Ruler (sveta., IV-9-10). With Me to direct 
prakriti brings forth the world with the moving and unmoving things (bhagavad- 
gita, IX-10). 


2. Even if these were not stated by vedic texts, the evolution of the world 
from Him cannot happen, unless the existence of pradhana and its direction by 
Him be accepted. For He does not change; and a thing that is capable of 
becoming the universe is needed; and this being non-intelligent, some one is 
required to direct its evolution. This complete difference between the material 
and operative causes is seen in the world also. The non-intelligent lump of 
earth or piece gold is the material, out of which jars or bracelets are made; and 
the intelligent potter or goldsmith is the maker; and this is perceived to be 
invariably the case. Further, the making of a product is seen to require 
invariably a number of causes, as every one sees (1). Upanishad texts cannot 
overlook these necessary conditions, and assert that the single Brahma is both 
the material and the maker. There are thus in support of the first view, vedic 
texts, the need for the assumption of pradhana to justify vedic statement and the 
arguments set out; and these prevail over mere texts, which like the statement 
‘The yupa (post) is the sun, must be understood differently. Hence, the highest 
Atma is the operative cause only; not the material cause. It is pradhana 
directed by Him, that is that cause. 


Final decision. This is stated in the sutra: 


23, wafer sfeareeraTyRraTe | 


1. This may be put into logical form thus : (i) Jsvara is not the material cause in 
the making of a substance; for He is an intelligent being, like the jeeva; (ii) The 
material cause under dispute is other than the operative cause of its products; for it is 
a material cause, like the lump of earth; (iii) The products under dispute need more 
than one cause; for they are products, like the jar. 
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The highest Atma is the material cause also, only in this view will the declaration 
and the illustrations not become nullified. 


Reference is made here to the chdndogya text VI-1-3 to 6. See Vedic Texts 
under chapter I, section 1, and sub-section 5. The declaration is that by 
knowing one thing every thing will be known. Three illustrations are given, 
which show that by knowing the cause its products are known. For, the cause 
itself by a change of condition becomes the products. Now, if the highest Atma 
were only the operative cause, then by knowing Him the whole world could not 
be known. By knowing only the potter the vessels made by him are not known. 
Hence both the declaration and its illustrations would be nullified, If the 
highest Atmd is the material cause in addition to being the operative cause, by 
knowing Him the whole world will be known; being its material cause. Hence 
it is concluded that He is the material cause also. 


2. The statement in the first view that vedic texts themselves show 
difference between the material and operative causes is not correct; for they 
show them to be one. The father asked ‘Did you enquire about that Adesa, 
hearing about whom everything not heard before is heard’ (chdndo., VI-1-3). 
Here the term adesa means controller; the root meaning to control and the 
termination the instrument in the control. The controller Himself being the 
most efficient instrument of control, the termination denoting the instrument is 
used to denote the controller. It may be objected that there is a departure from 
the natural meaning The only other way to understand the term is to take it 
to mean what is taught; but this is common to any other things, while what is 
needed here is some attribute that is found only in the highest Atma. There is 
a departure in both cases from the natural meaning; for to teach is not the 
natural meaning of the root. But the root being more important than the 
termination, and the meaning controller being required, the other interpretation 
is rejected. The text then means-by hearing about the controller, what is not 


1. See antaryami brahmana, subalopanishad and brihad., 1V-4-6, and VI-5-15, and 
chando., I-14-1 and VI-8-7. 

(2) Question. Is it not stated that avyakta and akshara come into existence and are 
finally dissolved? “‘Mahat is dissolved in Avyakta; Avyakta is dissolved in akshara (suba). 
From it avyakta comes forth with its three gunas. In Brahma without action, avyakta is 
dissolved (bharata). Reply This is no objection : for Brahma clothed in unintelligent 
matter has two conditions-in one the matter is so subtle that it cannot be spoken of as 
separate from HIM, even as His body. In this-condition it is denoted by the term tamas. 
In the other condition it becomes gross, and its three qualities are manifested. This is 
a product and is known as avyakta . The texts quoted refer to this latter condition. 
Even in the condition of complete cosmic rest (pralaya) matter in a very subtle form 
exists as the body of Brahma, as stated in the text, “When famas existed, there was 
neither day nor night”. Hence it is stated, “akshara is dissolved in tamas; tamas becomes 


16 
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heard before is heard about. Thus oneness of the two causes is affirmed. The 
same teaching is conveyed by the creation-text, which follows, by the assertion 
of the existence of one thing only before creation, and by the denial of a second. 


3. The texts from the mantrikopanishad quoted in para 1 of the first 
view, which it is stated, show pradhana to be without beginning and end; and 
therefore eternal, and to be the material cause of the world, have now to be 
explained. The text refer to the highest Atmd in the causal condition, in which 
He was without names and forms; for then nothing else existed. On the theory 
of Kasakritsna, which the author of the sitras adopts, He is the inner ruler of 
every thing intelligent and non-intelligent, and at all times (1). Sometimes He 
has names and forms differing from one: another; He is then said to be many 
and to be products. Sometimes He is without them; He is said to be one, 
without a second, and to be in the causal condition. In this condition He is 
referred to by the terms ‘go (cow) without beginning or end’ and the creator of 
products (2). 


4. In the world clay and other material causes, being non-intelligent, 
cannot direct the change from one condition to another; while the potter and 
other operative causes are unable themselves to change in this unusual man- 
ner; and do not possess an unfrustrated will. Hence the two causes are seen to 
be different. But the highest Atma stands apart from everything else; and He 
is omniscient and omnipotent. He can therefore be both the causes at the same 
time. 


24. afters | 


And because willing by the highest Atmd is stated. 


one with the highest deva’ (suba); thus there is no destruction of amas. By the term 
‘becomes one’ “reference is made to the existence of Brahma in His matter element 
without diverse names and forms. The term does not mean destruction. This will be. 
clear from the following texts “Tamas existed before; by tamas the world was enveloped 
and could not be well perceived; from éamas one came forth in a gross form”; “This was 
in the condition of amas, and could not be perceived; for it had no marks like colour; 
it could not be known by arguments; it could not be known by arguments; it could not 
be known as separate from Brahma; it was, like one in deep sleep, united to Brahma; 
this was not a partial union, but a thorough going one” (manu 2-5). In the second text 
reference is made first to the condition. in which tamas may be known to be separate 
from Brahma as His body, and then to the condition in which it is not so separated.! 
——— 

‘The text regarding the creation of the world from maya will be presently 
explained; for Brahma does not undergo change of substance. 
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The statement is made in chdndogya (VI-2-2). “He willed I will become 
many” and in the anandavalli (VI-2) “He desired “I will become many’.Here the 
creator willed Himself to become many. He was therefore the material cause; 
and as this becoming many was by the same Being who willed. He was also the 
operative cause. The becoming many was not by avataras as Rama and Krishna, 
but by appearing in the form of the elements first, and then of the products of 
evolution. 


25. UAT | 


And because both (the causes) are expressly declared. 


We are not dependent solely on the reasons stated in the two preceding 
sutras. There is the following text. 


Brahma was the forest; Brahma was the tree; from which heaven and 
earth were shaped. You wise ones, I tell you having decided with my mind; 
Brahma bearing the worlds used Himself as the instruments. 


This was the reply to a question put from the worldly point of view-what 
was the material cause on which Brahma worked and what were His instru- 
ments. The answer was that He himself was the material cause and the 
instruments. Being entirely different from everything else, omnipotence of this 
kind was not inappropriate. 


26. HARA: | 
Because He made Himself (as material), 


Tn anandavalli-7-1 reference is made to Brahma as wishing to evolve as 
the world, and it is stated. “Then He of Himself made Himself.” Here Brahma 
was both the maker in the work of evolution,and the object made. The maker 
was the Being without name and form ; and the object made was the same 
Being with diverse names and forms - i.e., the world. There is therefore no 
impropriety in one being both the maker and the object made. Hence He was 
both the causes. 


The opponent here raises an objection. How can Brahma become the 
world? He is by nature without evil of any kind found in matter and Jeevas, 


a 


1.Earth passes through an intermediate stage known as gandha tanmatra. So do 
water, fire air and ether pass through their own tanmatras. 

(2) The original has “ether in the senses ; the senses in fanmdtras’. Here the term 
dissolves (liyate and liyante) used before and after is not found. Hence the meaning is 
that ether, and the senses unite. the former is dissolved in the sabda tanmatras, and the 
senses unite with it. The fanmutra and the senses are then dissolved in ahamkara. The 
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and is the seat of unlimited jndna and bliss; while the world is full of endless 
misery ? The next sutra is the reply : 


27. TROTATT | 


Because everything evolves in its own way. 


The evolution taught here is not such as to bring imperfections on 
Brahma. On the other hand, it shows His unlimited power of control. The 
evolution is thus described. When the period of cosmic activity came to an end, 
all the products of evolution, which formed His bodies, and of which He was the 
Atma, were dissolved in Him alone. The order of dissolution is thus stated in 
the subala upanishad-earth is dissolved in water (1); water in fire; fire in air; 
air in ether; ether and the senses (2) in sabda tanmatra; sabha tanmatra in 
ahamkaria; ahamkara in mahat ; mahat in avyakta (3); avyakta in akshara; and 
akshara in tamas. The term tamas means matter in the finest condition. All the 
products disappeared; and tamas alone remained, and became one with Brahma. 
This means that it became so subtle, that it could not be spoken of as separate 
even as His body. Even then the matter and jeeva elements existed; and the 
Karmas of the jeevas and the tendencies developed by them in the period of 
cosmic activity survived. When the period of cosmic rest came to a close, 
Brahma embodied in His inseparable elements willed I will become many. This 
ee eee ae ead ee iresrewaangt eee ct 


plural of the word tanmdtras was not intended; for reference is made to the sabada 
tanmatra, which is one. 

1. Tamas exists in two conditions-in one it is in a position to evolve as akshara; 
and in the other it is not In this latter condition it becomes one with Brahma. Akshara 
and avyakta are further stages in evolution; and in all of these the three gunas, satva, 
rajas and tamas are balanced. The differences among these conditions are thus illus- 
trated. Tamas, that is one with brahma is, like a grain in a grannery; the next 
condition of tamas is like the same grain put into the ground; akshara is the same 
grain, when it is wet and its parts are loosened; and avayakta is the same, when it has 
swollen; mahat is the same, when it sends forth a shoot. 

2. The same thing is stated in a smriti text. As the marks of ritus (a group of 
two months) are different in different ritus, and as when they come round, the marks 
of each ritu, alone appear in that ritu, as it did before, so in yugas and kalpas the same 
things appear as before (Vishnu- 1-5-65). 

3. That the whole world forms the body of Brahma and that he is its Atma is 
stated (See brihad., V-7 in Vedic Texts under chap I, section 2, Sub-section 4). The 
upanishad enumerates many things, and states that every one of them is the body of 
the inner ruler. The subala upanishad has the following additions-buddhi, ahamkara, 
chitta, avyakta akshara and mrityu. The last term denotes tamas; for the order of 
dissolution is stated in the same upanishad thus - avyakata, akshara, and tamas. As it 
is the cause of the contraction of the janana of all jeevas, and as this is an unwelcome 
thing ‘amas is stated to be mrityu, which means death. 
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means that He willed to become the universe in which the matter and jeeva 
elements of His body would come to a gross condition and would be fit to 
appear in diverse forms and bear diverse names. It is stated: 


He made tapas; and having made tapas, He created all this (ana VI-2). 


The term tapas means consideration; and Brahma considered what the 
form of the universe was in the preceding evolution. For in every world-age the 
mode of evolution is the same. This is stated: 


The creator made the sun and the moon as before and heaven earth, the 
intermediate world, and the suvar world (mara., 1-38)*(2). 


He then successively evolved up to the formation of the great elements, 
the matter and jeeva elements being His body at every stage (3). He then 
became the universe consisting of devas, men, beasts and vegetables, every 
product among which being a ‘mixture of matter and jeeva. He, who was the 
Atma in the causal condition, became the Armd of the products of evolution, and 
appeared as those products. The purpose of the evolution was play (Jila), and 
the matter and jeeva elements were His toys (1). 


In the aggregate thus formed of Brahma, matter and jeevas the jeeva- 
element evolved by a slight expansion of its consciousness, and all the misery 
experienced in the world falls to its lot; and the matter element evolved by 
change of substance. Brahma evolved by becoming the inner ruler of the 
products of evolution; and being such He is not touched by the changes of the 
one or by the painful experiences of the other. And this is stated in the 
anandavalli, 6-3. 


He became sat (jeevas) and tyad (material products); but he himself 
remained unchanged. 


In order to indicate this freedom of Brahma from the changes undergone 
by the elements that form His body, the upanishad states “From this the lord 
of maya creates this world,” and speaks as if He were separate from matter, 
whereas before evolution commenced, they were one, i.e., both matter and jeevas 


1. This is stated in the following texts: All this, beginning with avyakta and 
ending with the diverse products of the world, exhibiting change and growth are the 
toys of Hari; know all this to be kshara (perishable); Vyakta, avyakta, purusha, and time 
(kala) are Vishnu i.e., are His aspects; and they are to Him what toys are to a child 
that is playing; hear His doings (Vishnu, I-2-20); as a child with his toys (vayu 
puruana). This will be stated in sutra II-1-33. 
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were in such a subtle condition that they could not be spoken of as being 
different from Brahma even as His bodies (1). 1 


28. aeer fe ated 1 


Z And because He is declared to be yoni. 

This is in the mundaka: 

The wise perceive Him to be the cause (yoni) of all that exists (I-1-6); and 
When the medicator sees the brilliant Maker and Ruler, who is purusha and the 
world cause (yoni) (III-1-3). 

The term yoni refers to the material cause, as will be seen from the text 
which follows the former text (I-1-8) (1). 


SUB-SECTION 8 
29, Ud Aa SAAT ATKATAT: | 
By this every other text is explained. 


By the body of arguments stated in these four sections every other vedic 
text, which deals with the evolution of the universe, may be shown to refer to 
the highest Atma alone. 


END OF CHAPTER I 
Wad WTA Heer AA: | 


1. The interpretation given here is the correct one. as it should agree with the 
following texts: Then He of Himself made Himself! (ana.,7-1); Desiring to create diverse 
products from His own body, He considered, and created first the materials for forming 
the egg-shaped universe (manu, 1-8). 

2. The siitras of this sub-section are thus connected: In the first oneness of the two 
causes was established; and in the second a reason found in a verse, which follows the 
first text, was urged. By these two sitras the authority known as arthapatti was applied 
to the two texts. The third sutra cited a vedic text, and the fourth sitra brought up 
another text, which was clearer, and which was therefore independent of any help. It 
was for this reason that the particle ‘and’ (cha) finds no place in the sutra. The fifth 
sutra removes a doubt raised by a consideration of this text with those before and after 
it. The texts of the last sutra labour under two defects. One of them states the fruit of 
meditation on the world-cause; and the other relates only to the material cause. To 
indicate the operative cause it has to be connected with certain verses, which precede 
it; and it therefore conveys its teaching with some delay. It is therefore made the last 
sutra. 


1 I.e., used Himself as the material 


246 SRIBHASHYAM 


Wad WAT AeA aA: | 
CHAPTER II 
SECTION I 


In the first chapter it was established that the highest Atma was the 
only cause of the evolution of the universe. The purpose of the second chapter 
is to refute the objections which are or may be urged against this conclusion.. 
The first section deals with the objections of those outside the vedic fold; the 
second demolishes the theories of evolution put forward by them; and the last 
two sections remove the doubts felt by those within the vedic fold. The first 
two sections deal with the question from the point of view of the cause, while 
the remainder deals with it from: the point of view of the products, and show 
that they have evolved in response to the will of the highest Awnd, omitting of 
course those things which the upanishads state to be eternal. In the first two 
sub-sections the objection is answered that the theory of evolution is inconsis- 
tent with the sankhya and yoga systems. Thé remaining eight sub-sections reply 
to the arguments urged. 


SUB-SECTION 1 


1. RASS HAIATHRTT | 
If it be contended “This will result in the charge of ignoring the srnriti of 
Kapila,” the reply is “No ; it will result in the charge of ignoring other smritis.” 


The veddantin raises an objection : He argues thus : It was decided in the 
purva mimamsa that a smriti opposed to the veda should be ignored (Intro., para 
10). The Sankhya replies : This conclusion holds, when a text of the veda is 
capable of itself of conveying its meaning. But in the vedania the matter is 
difficult to understand ; and it cannot be stated for certain that this is the 
meaning in a particular place. To rely on the smriti of the great seer, and in 
case of conflict with the veda; to treat the latter as meaning something else is 
not objectionable. Kapila fully accepts the various karmas taught in the earlier 
part of the veda as the means to one’s advancement, like agnihotra, darsa 
purnamasa, agnishtoma and the like ; and he is described in all sacred literature 
as our best friend: His smriti has been written with the special object of 
pointing out the highest good, and its means. Without its help we, who have 
read but little, and are of dull intelligence, cannot ascertain the meaning of the 
vedanta ; if we take the superficial meaning, we shall have to ignore the whole 
of that smriti. Objection. By following this smriti the smritis of Manu and others, 
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rr 
which state the highest Atma as the only cause of the evolution of the world, 
will have to be ignored. Reply. Those smritis elucidate the earlier portion of the 
veda treating of dharma, and will serve their purpose; but this smrifi treats only 
of truth; and if it be not accepted, it will become wholly useless. This is stated 
in the first’ half of the sdtra. 


The second half of the sutra gives the. reply. The other smritis are the 
smriti of Manu, bhagavad-gita : Mahabharata, vishnu purana, and dpastamba 
dharma (1). 


The authors were our best friends, and their works follow the teaching 
of the veda, and were written to elucidate its meaning. The ignoring of them 
_ will result, if we follow the smriti of Kapila, which conflicts with vedic teaching. 
And this will be a very serious offence. Elucidation means to bring home the 
meaning conveyed; and this cannot be done by a work which conflicts with it. 


ES 


(1) These smritis teach the following : 


Manu - He begins with the statement ‘This was in the condition of tamas’ ; and 
then observes ‘When the time for creation came, Bhagavan, who exists of himself, 
appeared in the form of avykta ; and in order to make the universe of diversity appear.. 
He moved famas and willed to appear as mahot, ahamkara, and the great elements. He 
considered ; and desiring to create diverse products from His own body, He created 
first the materials for making the egg-shaped universe, and gave them the capacity for 
its formation (I-5, 6 and 8). 


Bhagavad-gita. - 1 am the place from which dll the worlds go forth ; the place in 
which all the worlds dissolve (VII-6). I am the place from which everything goes forth; 
and everything acts as directed by Me (X-8). 


Mahabharata - The question is put ‘All this world consisting of movables and 
immovables - from whom was it created ; and at the time of rest to whom does it go; 
tell me this grandfather’. The rely was - “Narayana, with the world as His body, without 
limitations, and eternal.” 


“From Him avykta with the three gunas came forth” avykta is dissolved in 
Brahma, known as Purusha and without action”. 


Parasara - The world came forth from Vishnu; it rests on Him alone; He sustains 
and destroys this world ; He is the world (I-I-32). 


Apastamba - All living beings are the bodies of Him, who abides in the cavity of 
the heart, who cannot be injuriously affected, and who is free from blemishes;..... 
from Him all bodies comeforth ; He, the root, ever exists, and undergoes no destruction. 
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2. The remark that these works serve another purpose cannot be 
admitted. They énjoin dharmas as the worship of the highest Atma (1) ; but 
unless they describe the highest Atma, who is to be worshipped, their injunc- 
tions will serve no purpose. Even the karmas, that yield fruits to be gathered 
by men of the world here, or in svarga, are His worship (1). 


3. The praise of Kapila in sacred literature does not count for much. 
Brihaspati is cited in sacred literature as an example in referring to those that 
possess extraordinary learning ; and if the opponent’s argument were valid, the 
veda should be elucidated by the athiestical lokayata written by him. 


Opponent. Kapila saw by the merit of his yoga things as they are : The 
next sutra replies : 


2. RITTAIGST: | 
But because it (what Kapila saw) was not seen by others. 


Many like Manu, who. by the merit of their yoga perceived the true 
nature of fatvas, high and low, and who are well known in the veda as the 
authors of works that serve as medicine for the ills of all the world, did not see 
truth as he saw it. His perception being opposed to the veda, was due to 
misapprehension... The conclusion as to its teaching arrived at cannot be shaken. 


SUB-SECTION 2 
3. Ua ANT: TIM: t 


By this the objection to the rejection of the yoga smriti is answered. 


The reason for adding a sutra on this point is thus explained : Yoga 
smriti recognises the existence of an all controlling Being ; it enjoins meditation 


(1) This is stated as follows : 

Man reaches the goal, worshipping with his own karma (work) that Being, from 
whom all that lives comes forth, and by whom all this world is pervaded (bhagavad gita, 
XVIII-46) : Meditate on Deva Narayana in bathing and in other actions ; by doing so 
one attains the world of Brahma ; and he does not return here (i.e., to samsara) (daksha 
smriti). Those men, that intent on doing their karma, worship you in order to be 
released, over come all this maya, (vishnu, V-30-16). 

(1) Those that worship other beings with love and fervour, they too worship Me 
alone ; but not in the manner directed by the veda. For, I am the Being worshipped in 
all the yajnas ; I alone give the fruits ; but they do not know me as I am ; they 
therefore lose the full benefit of the worship (bhagavad-gita, IX-23 and 24) ; Achyuta ! 
you who are in the forms of all devas, you are ever worshipped with yajnas ; you alone 
receive what is offered to devas and pitris ; you who bear the forms of the pitris and 
devas (vishnu, V-20-95). 
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taught in the upanishads as the means to release ; and its author is the four- 
faced one, whose special function is to spread the knowledge of the whole of the 
veda in the world. It may be presumed therefore that his smriti should be 
followed. The reply is that it teaches that matter evolves without being directed 
by the highest Awnd from within ; that it regards Him as only the operative 
cause ; and that in the meditation, which it teaches, and which is differentiated 
from other meditations by the objects on which the mind dwells, the jeeva is not 
regarded as ruled by Him from within, and Brahma is not regarded as being 
the material cause of the world and as the seat of all good qualities. The 
teaching is therefore opposed to the veda ; and it may be presumed that the 
four-faced one also, being a jeeva in bondage, was influenced by the gunas-rajas 
and tamas. His yoga smriti should therefore be rejected like his puradna, which 
labours under the same defect. 


SUB-SECTION 3 
4. 7 Reset TAIT FT eal | 


No because this one world) is dissimilar ; and this is taught in the upanishads. 


The opponent, having failed, now resorts to argument. The conclusion that 
the world is a product that has evolved from the highest Atma is not sound. 
This world, consisting of matter and jeevas, is perceived to be non-intelligent, 
impure, subject to another’s control and full of suffering. The highest Atma, on 
the other hand, is described by you as all-knowing, as opposed to all evil, as the 
ruler of all, and as full of bliss. The world is thus entirely dissimilar to Him. 
How can it then come forth from Him? On this point one need not depend upon 
sense-perception only ; the dissimilarity is seen from the veda also. 


The intelligent and the non-intelligent (ana., VI-3); So those bhutas 
(including the organs) rest on the jeevas, and the jeevas on. prana (the highest 
Atma) (kKaushi., 11-6) ; On the same tree man, immersed, grieves, bewildered 
with the attraction of worldly objects. When he sees the other, the ruler of all, 
pleased with his actions, and sees His greatness to be such and such, his grief 
passes away (munda., III-1-2) ; The Atma, who is ruled, is bound from his 
desire for enjoyment (sveta., 1-8). 


It is observed that a product is not dissimilar to its cause. Examples. A 
jar is similar to the lump of earth from which it is made (1), and a ring is 
a a. SS 


(1) In support of the contention that the world-cause should be similar to the 
world, and that pradhana should be that cause in accordance with Kapila’s smriti, the 
need of tarka is emphasised by the opponent. He observes : Though the veda is 
independent authority,-and deals with matters beyond our senses, it should nevertheless 
use tarka; for all sources of knowledge (pramana), only when helped by tarka, enable 
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similar to the piece of gold, that is its cause. Hence, the world, that is 
dissimilar to Brahma, cannot be a product made from Him, and pradhana, 
which is similar to the world, should be accepted as the cause in accordance 
with the smriti of Kapila. Released by Maran’s Dog , Toronto, Canada 


2. Here three objections are raised, which the opponent answers : 


(i) When it is decided from the veda that Brahma is the only cause of the 
universe, it should be accepted that the universe too, which has come forth 
from Him, possesses intelligence. It exists in jars and the like, but is dormant, 
as the attribute jndna of a jeeva is dormant, when he sleeps or falls into a 
trance. This is the distinction between intelligent beings and non-intelligent 
objects. Hence, the universe is not dissimilar to Brahma. Reply. This is not a 
sound view, Intelligence is nvever observed in-jars and other objects ; and this 
proves that it does not exist at all. For the same reason it cannot be contended 
that they have the capacity to possess intelligence. For, when a capacity does 
not produce an effect at any place and at any time, how can it be said to exist? 
Further, when it is known that the veda shows Brahma to be the material cause 
of the universe, one may state that jars and other objects possess intelligence 
in a dormant condition, or that they have the capacity for it. When this fact is 
known for certain, one may state that the veda shows Brahma to be the 
material cause of the universe. This will be arguing in a circle. 


(ii) What is meant by similarity between the cause and the product, by 
the absence of which you state that Brahma cannot be the material cause of the 
universe. Does it refer to agreement in all respects or in any one respect? The 
former alternative will not do; for then the relation of cause and product cannot 
subsist. In a jar made of a lump of earth, the lump condition does not continue. 
The latter alternative also should be given up; for the universe and the highest 
Atma agree in being substances that exist. Reply. They must agree in that 
respect, by which the cause is distinguished from other substances. The char- 
acter, by which a piece of gold is distinguished from a lump of earth, continues 
in the ornaments made of it. Here the highest Atma is opposed to all evil, is 
all-knowing, is full of bliss, and controls all; while the world is just the reverse. 


one to arrive at a decision in some matters. Tarka is a help to a source of knowledge, 
and determines that it shows-a particular thing, by discussing either its nature or the 
materials, from which that thing is known. It is known also as uka. Its utility is 
common to all sources of knowledge ; but testimony needs it specially in all cases, as 
its meaning depends upon certain conditions viz., (i) The sentence must be complete, 
and should not need another word to convey its meaning ; (ii) the words that make 
up the sentence should be spoken at the same time ; and (iii) it must not state what 
is impossible. Manu points out its value thus - ‘One that examines with the help of 
tarka knows dharma ; but notothers’. The veda also, when it enjoins manana (thinking), 
refers to fixing its teaching in the mind with the help of tarka. 


Released by Maran’s Dog , Toronto, Canada 


SUB-SEC. 3] REPLY 251 
Se eee 


(iii) The relation of cause and product is found between things, that are 
dissimilar : from the intelligent jeeva. hair, nails and teeth, which are non- 
intelligent, come forth; from a lump of non-intelligent cow-dung the intelligent 
scorpion is generated; from the intelligent spider the non-intelligent web issues 
forth. Reply. In all these cases the relation of cause and product is found in the 
non-intelligent element only. 


A by-stander offers an explanation. What is regarded as non-intelligent 
does possess intelligence..The veda says “To him the earth said”; “water 
desired.” “These prdnas, quarrelling as to who was the greatest among them, 
went to the four-faced Brahma’. Those, that read the puranas, speak of rivers, 
seas and hills also as possessing intelligence. The opponent replies : 


CUS CARH MC EM IGUIC ISIC a 


But here reference is made to controlling beings (devatas). This is known from the 
epithet applied, and from the entry of these beings into them. 


Every material thing is under the control of an intelligent being known 
as devata ; and the words ‘earth’, and ‘water’ refer to the beings that control 
them. In the chadndogya reference is made to fire, water and earth in the words, 
“These three devatas” (V1-3-2). The epithet devatas shows that the term ‘earth’ 
denotes not merely earth, but also the being that controls it. ‘All devatas 
quarrelled as to who was the greatest among them.’ ‘Those devas knowing 
greatness to be in prana. Also, “Agni, becoming speech, entered the mouth ; the 
sun, becoming the sense of sight, entered the eyes ; vayu, becoming prdna, 
entered the nostrils” (aitareya, 1-2-4). Hence by the use of the epithet and by 
the statement of entry of beings into what they control, it should be decided 
that reference is made to these beings in the texts quoted. 


f 


The objection raised in the first sitra therefore remains. 


These two sutras state the objection of the sankhya. The next sutra is the 
reply of the author of the sutras : 


6. Bad F | 


But it is seen (the relation of cause and product is seen in things entirely 
dissimilar). 


A worm springs from a fly, which is dissimilar. 


Sankhya—Have I not stated that the relation of cause and product 
appears in the non-intelligent element only; and that there is therefore similarlity. 
Reply. True, you did say so ;’but the similarity which you have in your mind, 
does not exist. You apprehended that if similarity in any particular were 
accepted, everything would he similar to everything else and that everything 
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could be made of everything else. You therefore stated that there must be 
similarity in a character by which the cause is distinguished from other things. 
This restriction is not found in the example given. For a common character, 
such as is seen in a lump of earth and a jar, or in a piece of gold and a crown, 
is not found in the fly and worm, or in the cow-dung and scorpion. Hence, the 
universe may evolve from Brahma though it is dissimilar to Him. 


On the receipt of this reply, the opponent raises two objections, which 
are stated and refuted in the next three sdtras. 


7. sates ota | 


If it be contended “The product was previously non-existent,” the reply is - “No; 
because the need for similarity only is denied’. 


The first objection is this : If you recognise that the world may evolve 
from Brahma, who is dissimilar, then the cause and the product being different 
substances, the world did not exist in Brahma; and you give up your theory that 
a product exists in its cause. Reply. It is not so; what was denied in the 
preceding sutra is merely the view that the cause and product should invariably 
be similar ; but it was not stated that the product is a substance different from 
the cause. The view that Brahma, the cause, becomes by evolution the world, 
which is not similar to Him, has not been abandoned. In the instance given, 
though the fly and worm are dissimilar, they are one substance, as are an ear- 
ring and the piece of gold of which it is made. 


The second objection is stated : 


8. Sitdt TART | 
If your view be accepted, in dissolution and evolution; (1) undesirable things must 
result as in the world. The veda will become mere prattle. 


The meaning is : if the cause and the product be admitted to be one 
substance, then Brahma becomes the world in evolution, and the world becomes 
Brahma in dissolution ; and all the conditions belong to Him alone. The 
impurity of matter and the misery of the jeevas must be found in Brahma ; as 
the character of the earring is found in the piece of gold. Vedic texts, which in 
one place state Brahma is ever pure and bliss, and in another place that He is 
not so (2) cannot be regarded as anything but absurd. 
a 

(1) Though the sutra refers to dissolution only, the intention is to refer to 
evolution too; for it is preceded by dissolution ; for in the texts ‘Before creation, my 
dear, this was Sat only (chundo., VI-2-1) ; Before creation this was Atma ; one only 
(aitarejya, I-1-1); we see that dissolution is first described and then evolution. 

(2) Who knows everything and every (attribute) of everything and every (attribute) 
of everything (munda., I-1-10) ; He is free from karma, and free from old age and death 
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2. Objection. As Brahma is the cause and the product only as clothed in 
the matter and jeeva elements, which form His body, the faults pointed out 
pertain only to these elements, but do not affect Brahma in either condition. 
Reply. The relation of body and Atma does not subsist between the universe and 
Brahma; for the matter and jeeva elements cannot be the body of Brahma. A 
body is the means for experiencing the fruits of karma-pleasure or pain; it is 
the seat of the senses, and is supported by prana with its fivefold activity; a nd 
it is an aggregate of earth and the other elements. A body of this description 
only is well-known to be body in wordly usage and in the veda. Brahma has 
no karma (1) and has not to experience its fruits; His enjoyment does not 
depend upon the help of the senses; and He has no prana. Hence the matter 
and jeeva elemerits cannot from His body. Among these elements there are 
many things that do not come within the definition of body. Straw and wood, 
among the unintelligent products formed out of the compounded five elements, 
and the finest forms of the uncompounded elements are not the seat of the 
senses; and the latter are not aggregates of earth and the other elements; in 
the case of the jeeva, who is only jndana (shining substance) none of these things 
is possible; much less his being a body. 


3. Here the objector puts forward other definitions of, body. First, a body 
is the place, in which one has experience (bhoga). Reply. A house is a place, in 
which one experience pleasure and plain ; this would be a body under your 
definition : but it is not known to be a body in wordly usage. Objector. That 
place is a body, remaining in which alone one has experience of pleasure and 
pain. Reply. When one enters the body of another, and experiences pleasure and 
pain, that body is the seat of his experience ; but it is not known to be his 
body. In regard to Brahma, whose bliss exists of itself, and is eternal and 
unlimited, the matter and jeeva elements cannot be the invariable seat of His 
enjoyment. ‘The same objection holds to the definition of body as the mere 
means of experience. 


4. Another definition. That is a body of a person, on whose will its 
existence as an object, its continuance and movements depend. As on the will 


of Brahma the existence of all objects as objects, their continuance and 
i ee 


(chando., VIII-1-5) ; He has no body or senses ; His equal or superior is not seen 
(sveta., VI-8) ; of them one eats the ripe fruit (munda., III-1-1); The Atma, who is ruled, 
is bound from his desire for enjoyment (sveta., 1-8) ; grieves, bewildered with the 
attraction of worldly objects (munda., III-1-2). 

(1) He is free from karma, and free from old age (chando.,’ viii-1-5) ; The other 
does not eat, but shines on all sides (munda., Il]-1-1) ; He sees, but has no eye ; He 
hears, but has no ear ; He goes and He takes ; but has no hands or feet (sveta, III- 
19) ; He is indeed without prana and with out mind (munda., II-1-2). 
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movements depend, they form His bodies. Reply. Even this is not sound. Objects 
known as bodies do not depend for their existence as objects on the will of their 
owners; the movements of a body affected by illness do not depend upon the 
will of its owner; the continued existence of a dead body does not depend upon 
the will of the ‘departing Ana an image depends upon the will of an intelligent 
person for its coming into existence, for its continuance and movements; but it 
is not known as his body; and finally the jeeva being eternal, his extence as a 
jeeva does not depend upon the will of Brahma; and he cannot be His body. 


5. Objector. That is a body of a person, which is supported and controlled 
by him alone, and which exists for his service only. Reply. Action answers this 
description; but it is not a body. Further, it is stated that Brahma has no body. 
‘Without a body, He dwells in bodies; enduring He is present in perishable 
things (Katha, 1.2.22) ; He is without hands or feet; but he goes and takes’ 
(sveta., 3-19). Hence, the relation of body and Atma between the universe and 
Brahma is impossible, and even if it be possible, the imperfections resulting 
from connection with a body cannot be escaped from. If therefore the upanishads 
state Him to be the material cause of the universe, they will become absurd. 


To this objection the next sitra replies. 


9. A ¢ EBlecaald | 
But no; because an analogy exists in explanation. 


The same being may exist in two conditions; and yet the elements, to 
which good and evil pertain, may be different; and an analogy in explanation of 
this may be pointed out. jeevas dwell in material vehicles; and the changes that 
take place, as they grow youth, manhood, old-age relate to the vehicle, not to 
the Atma within; perception of things, and experience of pleasure and pain 
pertain to the Azmd, but not to the body. And the expressions used. He is born 
a deva, he is born a man; and the same man was a baby; he is now a youth; 
and hereafter he will be old’ have their primary meanings. For the Atma 
clothed in a material vehicle is called a deva on man. This will be explained in 
chapter III, section 1 sub-section 2. Similarly, though Brahnta changes from one 
condition to another, the existence of good or evil in one or another element is 
fixed. Brahma has matter and jeevas as His bodies, and he is their Avmd. 
Expansion and contraction of consciousness take place in the jeeva element; and 
the changes from the subtle to the gross condition and back again to the subtle 
condition occur in the matter-element. But these defects of the body do not 
touch Brahma, the Atma. And omhiscience and bliss belong to Him and not to 
His vehicles. 
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Ba The objection stated by the opponent in paras. 2 to 5 under the 
preceding sutra is not sound. All the upanishads state everything to be the body 
of the highest Atma, whether it be a material product or a jeeva : and whether 
it be in the subtle or gross condition. See the antaryami brahmana (brihad., V- 
7). This mentions material products and jeevas one by one, and states them to 
be the bodies of Brahma (1). the subala upanishad follows the same course, and 
closes with the remark ‘He, the inner ruler of all beings, is free from karma, 
etc., (2) The same teaching is given by the smritis (3) In the world also the term 
‘body’, (sartra) is not confined, like the term jar, to objects possessing the same 
form ; but it is used to denote objects entirely different from one another in 
form, like insects, flies, snakes, men, beasts and the like ; and it cannot be said 
that it is used in a secondary sense. Hence the connotation of the term should 
be determined, so as to cover, all the cases, in which the term ‘body’ has been 
used either in the world or.in the veda. 


3. The definitions given by you do not satisfy this condition, as shown 
below : 


(i) A body is that, which helps one to enjoy the fruits of past karma. This 
definition has been framed so as to cover the cases of jeevas, that are bound ; 
but it is not applicable to: Brahma or freed jeevas ; for their bodies are taken 
up at their mere pleasure, but not for working out karma ; and they have no 
karma. That freed jeevas ; take up bodies at their mere pleasure is known from 
texts like “He becomes one’ (chando vii-26-2). 


(ii) A body is a compound of earth and other elements. This does not 
cover the case of Brahma, the bodies taken up by whom in avatara are not so 
made (1). 


eee eee 


(1) Who stands in earth;........ whose body the earth is;...... who 
stands in vijnana (jeeva) ; whose body vijnana is;...... who stands in Atma ; whose’ 
body the Atma is. 

(2) Who moves within earth ; whose body the erthis;..... he, the inner ruler 


of all beings; is free from karma, dwells in the highest heaven ; has a shining body ; 
has no equal or superior. He is Narayana. 

(3) All the world is your body (ramayana); which water is the body of Vishnu 
(vishnu, II-12-37) ; all that is indeed the body of Hari (Jbid., I-22-37) ; all that is indeed 
the body of Hari (bid., I-22-86) ; He considered, and desiring to create diverseproducts 
from His body (manu., 1-8) ;.\His body’ means subtle matter, which forms His body. 


(1) The body of the highest Awnd is not an aggregate of the elements (Mahabharata). 
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(iii) A body is what is supported by prana in a five-fold form. This does 
not cover the case of the vegetable kingdom; for though prana does exist in 
vegetables, yet it does not assume a five-fold form in them. If the definition be 
merely that which is supported by prana, it will leave out the jeevas and 
prakriti, with its products mahat, ahamkara, ether, air, fire, water and earth, 
which are all bodies of Brahma. 


Gv) A body is the support of the senses. If this means the possession 
of senses or motor organs capable of producing sensation or action, the defini- 
tion does not include the case of Ahalya, and others, who were turned into 
stones or logs.of wood as punishment for past sins. If it means merely the 
possession of the senses, or motor organs, it will exclude the bodies of Brahma 
referred to under the preceding head. 


4, A proper definition, which will cover all cases, is the following : A 
body is that substance, which an intelligent person in every way supports, 
controls and uses for his own purposes, and which exists only to serve him. To 
this definition a few objections have been raised. First, it will not apply to a 
diseased body, which its owner is unable to control? Reply. The power to control 
exists ; but it is for the time being obstructed. Example. Fire has the power 
to burn but owing to obstruction this may not be observed sometimes. Secondly, 
the definition does not cover a dead body. Reply. On the departure of the jeeva 
the body begins to decompose, and will soon disappear. Because a portion of 
what was previously a body remains, it is referred to as a body. 


5. Hence, as everything in the universe is in every way supported and 
controlled by Brhama for His own purposes, and as it exists only to serve Him, 
it forms His body. The text “Without a body ..... in perishable bodies” 
(katha., 1.2.22) denies the existence of a body brought about by karma ; but it 
has no reference to the body formed of the universe ; for everything is stated 
to be His body in the upanishads referred to above. This will be explained in the 
subsections that follow. These two sdtras state what will be proved in sub- 
section 7 of this. section. 


10. STAT | 


And because the opponent's theory is faulty. 


The theory of evolution of the universe from Brahma should be accepted, 
not merely because it is free from defect ; but also because evolution from 
pradhana is objectionable. 


According to this theory evolution cannot take place, In this theory the 
Jeeva is not subject to change, and is mere jndna (a shining substance) ; but by 
the near presence of matter, be he regards its attributes as belonging to 
himself ; and this delusion brings about evolution. What is this near presence 
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of matter? Does it mean its’ mere existence, or some change in it, or some 
change in the jeeva? The last alternative must be ruled out, as the jia does not 
change. The second alternative is equally untenable ; because the change is the 
effect of the jeeva’s delusion, and cannot therefore be its cause. The first 
alternative, if admitted, would mean that even the freed jeeva will be deluded. 
This matter will be explained more fully under chapter II, section 2. sutra 8. 
Hence the Sankhya’s theory must be abandoned in favour of the theory of the 
upanishads. 


Li. qatar 


Also for the reason that no final conclusion can be reached by mere argument. 


The buddhist, the nyaya, the jaina, the Sankhya and the yoga schools, 
depending on mere argument, demolish one another. It may therefore be 
concluded that it is profitless to depend upon mere argument. 


12. seeTqRafaes sears: | 


If it be stated “the theory can be maintained with fresh arguments not open to the 
criticisms levelled against it,” the reply is “even so there will be no escape.” 


It may be presumed that persons may exist in other places or at other 
times, who are cleverer in argument ; and that they will demolish his pet 
theory easily. Hence, in matters which are beyond the senses, one must depend 
on testimony alone ; and resort to argument merely for its elucidation. This is 
stated by Manu. He who examines the teaching of dharma given in the veda 
and in the smritis with arguments (tarka) which are not opposed to the sastra 
in the form of the veda, knows dharma, but not another who does not do so 
(XTI-106). 


SUB-SECTION 4 
13. Uda Brekwer att sea: 1 


By this (refutation of the sankhya theory) the arguments of the remaining schools 
also, which are not based upon the veda, are refuted. 


The need for this additional sitra arose from the agreement among a 
number of schools that atoms (parama anu) are the ultimate cause, and from 
the possible contention that the argument relating to it cannot be so easily 
dismissed. The reply is that in spite of agreement on this one point there are 
irreconcilable differences as to’ the nature of the atoms. For instance, there are 
the following views : that they do exist, and that they do not exist ; that they 

_ are jndna (shining things), and that they are jada (not shining things) ; that 
they exist only for a minute and then perish, and that they are permanent; 


0 ee 
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that they are of one character, and that they combine inconsistent characters; 
and that they are real, and that they are unreal. The remark that it is futile 
to reply on mere argument is fully justified. 


SUB-SECTION 5 


The sankhya appears again and pleads : In satra 9 of this section it was 
stated that Brahma has bodies made of matter and jeevas ; that He is the cause, 
when the elements of His body are in a subtle condition; and that he becomes 
the universe, when they come into a gross condition. If Brahma had bodies, he 
must as the jeeva does, experience pleasure and pain, that are caused by the 
possession of a body, and this cannot be avoided. 


2. He anticipates an objection. This question was settled in sutra, 1-2-8: 
He replies no. What was settled in that sitra was that Brahma does not become 
liable to suffering on the ground that He resides within the body of another for 
the purposé of, being meditated on ; but here Brahma has a body of His own 
like a jeeva ; and the possession of a body must subject its owner to the 
experience of pleasure and pain. The changes undergone by the body may not 
touch the Atma within it; but every one has seen that a jeeva experiences 
pleasure, when the elements of his body are well-balanced, and pain when they 
are out of gear. And this is confirmed by the veda. 


From one in a body welcome and unwelcome things do not depart ; and 
one that is without a body they do not touch (chando., VIII-12-1). 


Hence on the theory that Brahma in a body formed of matter and Jeevas 
is the world-cause, there will be no distinction between His nature and the 
nature of the jeeva. On the theory that Brahma alone is the cause, like the 
lump of earth and the piece of gold, all the undesirable results that attend on 
the world must be found in Him. The Sankhya’s theory is therefore preferable. 
This is stated in the first half of the sitra : 


14. TATRA ATT | 


If it be said “By Brahma’s becoming liable to the experiencing of pleasure and 
pain, there will be no distinction.’ 


And the’ reply is stated in the second part : 
There is distinction, as in the world. 


Reply. There is difference between the natures of Brahma and of the 
jeeva. The possession of a body by a jJeeva does not of itself carry with it a 
liability to suffering, that is brought about by disturbance in the elements of 
his body. It is a consequence of karma in the form of good or evil deeds. The 
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text quoted refers to a body brought about by karma.There are other texts, 
which state that a freed jeeva “appears as one ; appears as three” (chando., VII- 
26). 


If he desires to see those that were his fathers (in previous births), by 
his mere will the fathers come up (Jbid. VIII-2-1). There he enjoys Him all 
round, eating, playing and amusing himself (Chando., VIII-12-3). 


These texts mean that he may take one or three bodies, or as many as 
he may desire’; and yet this is not accounted as an evil. Similarly, Brahma 
being without good or evil, possession of the universe for His body brings with 
it no liability. In the world those that obey the king’s commands are in his good 
grace and are happy ; and those that disobey them incur his displeasure and 
suffer. But the king himself, though he dwells in a body, is not like the one set 
or the other ; for he is not subject to any one’s command. Similarly here. The 
jJeeva is subject to Brahmas commands, and is happy or the reverse, according 
as he is in harmony with them or not. But Brahma is not subject to any such 
liability. 

Compare with what Dramida states “When a king stays in an unpleasant 
place abounding in mosquitoes, and full of trouble, as he is fanned by some one, 
he is not touched by any inconvenience ; he protects his country ; and has 
enjoyments with fragrant substances not available to others. Similarly the Lord 
of all the worlds, with fans in the form of His power whirling round Him, is 
not touched by imperfections ; He protects the world of Brahma and other 
worlds, and has enjoyments not available to any other.” Evolution of Brahma in 
His substance, like the lump-of earth and the piece of gold, is not admitted ; 
and the remark on this point needs no reply. Our authority is the texts stating 
that He does not change, and that He is free from imperfections. 


Criticism - This stitra has been interpreted differently by others. The say 
‘Tf Brahma be the material cause of the universe, this doubt will arise, viz., the 
Person who enjoys (bhokta) will not differ from what is enjoyed (bhogya). They 
proceed to show by the analogy of thy sea appearing as waves and foam, that 
they do differ. This interpretation is unsound. Brahma becomes the universe 
under the influence of avidya (ignorance) in the view of one of them; by contact 
with an upddhi in the view of another; and owing to an innate capacity (sakti) 
in the view of the last. In their views the first view will not arise ; for Brahma 
affected in any one of the three ways is bhokta, and the avidya, upadhi or 
innate sakti is the bhogya ; and these being different from’ one another, one 
cannot be the other. None of them states that Brahma changes in His 
substance ; for they accept the view stated in sutra, II-I-35, that the jeeva and 
his karma have had no beginning. If His change in substance be accepted, the 
doubt cannot occur to any one ; for a lump of earth differs from the jar made 
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out of it; and a piece of gold differs from a bracelet made out of it ; similarly, 
the bhokta and bhogya may appropriately differ. If the substance changes, the 
objection stated in sutra 8 of this section will remain ; for Brahma Himself will 
be the bhokta and bhogya ; and the reply given in the succeeding sutra will not 


apply. 


SUB-SECTION 6 


at In sutra II-1-7 it was assumed that Brahma, the cause, was not 
different from the universe, the product. This point is now taken up and 
proved. This is known as the sat-karya theory. The opponent is the vaiseshika. 
He recognises the lump of earth as cause, and the jars and other vessels as 
products ; but he regards the products as different from the lump of earth. His 
arguments are as follows : (i) Consider a lump of earth and a jar, or a piece 
of cloth and the threads, of which it is made. There is first difference in 
perception. The perception of the cause and the perception of the products are 
not alike. (ii) There is difference in the names by which they are known ; for 
the threads are not spoken of as the piece of cloth ; nor is the piece of cloth 
spoken of as threads. (iii) There is difference in the uses to which they are put; 
for the lump of earth is not utilised to fetch-water ; nor is a wall built with 
the jar. (iv) There is difference in time ; the cause exists first, and the products 
come subsequently. (v) There is difference in form ; the cause is in the form of 
a lump ; and the product has a large body and bottom. Similarly, while the 
lump of earth remains, the jar is spoken of as having been destroyed. (vi) 
Difference in number is also seen ; for the threads are many and the piece of 
cloth is one. (vii) As everything exists under the satkarya theory at all times, 
the division into permanent and impermanent will disappear. (viii) And finally, 
the activity of the person, who makes the jar, will be fruitless ; for if the cause 
itself be the product, what is there to be produced with his activity? The reply 
may be given that though the product exists, the activity of the maker is 
necessary to help the product to do its work. Then the activity of the maker 
should never cease. It may be explained next that the product existed before A 
but was not manifest ; and that it is made manifest through the activity of the 
maker. Then the activity would be fruitful ; and the division into permanent 
and non-permanent becomes intelligible. This explanation cannot be accepted. 
Has this manifestation (abhivyakti) always existed, or did it exist, but was non- 
manifest, or is it newly made?. In the first alternative the product under 
consideration must ever be manifest. In the second alternative ancther manifes- 
tation is required to make abhivyakti manifest, and this needs another manifes- 
tation, and so on ad infinitum. In the last alternative the' theory, that a thing 
exists but merely changes its condition, is abandoned. Further, if the activity of 
the maker makes the product manifest, the activity for making a jar manifest 
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should make other products also manifest. For in things that are admitted to 
be the means of making other objects manifest, as a light, no limitation is seen 
as to the objects to be made manifest. Does not a lamp lighted for the sake of 
the jar show other objects as well? Hence the activity of the maker becomes 
useful only by originating a product, which did not previously exist. For these 
reasons the theory put forward fails. 


2 The vaiseshika, having thus made out his case to his own satisfac- 
tion, next answers the objections that may be raised from the other point of 
view. First, a lump of earth is taken to make a jar ; and a piece of gold to 
make an ornament. Thus a definite cause produces a definite effect ; and does 
not this prove the satkarya theory? Reply ; no ; for the definiteness of the cause 
may be explained as due to the capacity of each cause to produce its own 
product. Neéxt,-on your own theory the purpose of the activity of the maker 
cannot be explained. Is the activity applied to the product, or to something else? 
The first alternative does not hold, as the product does not exist before it is 
made. In the second alternative, the activity applied to threads may be expected 
to produce a jar ; for so far as the product is concerned, it makes no difference, 
where the activity is applied - to a lump of earth or to threads ; both being 
different from the product. Reply. The activity of the maker is applied to that 
cause, which has the capacity to produce the desired product ; it is not 
therefore wasted. 1 


This view of the opponent is refuted in the sutra : 


15. TASS: | 


That the universe is not different from Brahma is shown by the text containing 
the term arambhana and other texts. 


These texts show that the universe consisting of the matter and jeeva 
elements does not differ from.Brahma. In the chandogya, chapter VI, the father 
taught his son what is stated in the sarra. Bearing in mind the fact that the 
whole world evolved from Brahma alone, and that the product is not different 
from the cause, he asked him whether he had been instructed in the knowledge 
of that Ruler, by knowing whom every thing would be known. The son, not 
knowing the fact, asked how by knowing one thing another thing could be 
—_—_—_———— 

* Here the original brings in Sankara to criticise the opponent. This gives a 
loophole to Vachaspati to come in and state his own theory, viz., that he who is under 
the influence of avidya is not Brahma, but the jJeeva, and that the jeeva is a condition 
of Brahma Himself. This theory is criticised by Sankara, and his criticism is criticised 
by the opponent. All this as not relevant to the sub-section is omitted here. But it is 
embodied in the Three Tatvas. 
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known. To explain his meaning the father gave three illustrations, which men 
in the world perceive. Of these the first was this ‘My dear, by knowing one 
lump of earth, all that is made of its known. The meaning is that the various 
vessels made of the lump of earth, being of the same substance as the lump, 
by knowing that lump they are all known. As the vaiseshika holds the view that 
a product is a different substance from the cause, to refute this view he 
appealed to ordinary perception in these words. 


For facility of speech (and handling) the lump of earth assumes different 
forms and receives different names ; but the truth is only that all this is earth. 
(VI-1-4).? 

So is it seen by all ; and the vessels are not perceived to have been 
made of another substance (1). 


De The objection of the vaiseshika may be replied to thus : The 
differences in perceptions, names and the like may be referred to the different 
conditions of the same substance. A person, say A,B is one, and referring to the 
conditions, through which he passes, it is said ‘he was a boy ; he is now a man 
; and he will become old”, and all the differences apply to his conditions. It was 
stated that while the earth remains, we speak of the jar as being destroyed, 
and that therefore the product is different from the cause. This objection is 
removed by admitting that origination and destruction mean that the same 
substance that is the cause comes into particular conditions. Thus when two 
halves of a jar are first made of a lump of earth, and they are then joined 
together to form the jar, the condition of the half jar is its orgination and the 
destruction of the lump condition ; the condition of the jar is its orgination and 
the destruction of the half-jar condition, and so on. As objects assume their new 
conditions through the activity of the maker, that has its use. The objections in 
regard to manifestation do not call for a reply, as the theory of manifestation 
is not put forward. 

3. vaiseshika. When you say that a condition appears in an object, that 


was not there before, you admit origination of non-existing thing. Does not this 
amount to he abandonment of your theory? 


(1) The first four words. in the text are vacha arambhanam, vikaro namadheyam. 
The first term means ‘for speech’ ; the termination shows purpose ; and the other part 
of the word indicates not merely speech, but also action following it. When it is said 
‘with the jar bring water, the action stated follows. The root in the second word means 
to touch ; and the termination refers to the object of the action. The meaning therefore 
is the earth, which was in the condition of a lump, appears in a new form with a large 
body and a large bottom ; this change and the name jar’ arising from this change, are 


touched, i.e., attained by the lump. 
SS a 


‘The original here quotes the texts of the chandogya, that bear on the point, and 
adds that similar texts also in other upanishads, are intended by the author. The 
quotation is omitted, as they are considered further on one after another. 
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Reply. Though we accept the origination of conditions, there is no conflict 
with the sat-karya theory ; for what exists originates. 


Vaiseshika. You say what is contradictory, when you state that what 
previously existed comes into existence. 


Reply. This objections arises from ignorance of the nature of origination 
and destruction. The attainment by a substance of a new condition is the 
destruction of the substance in the previous condition; and the origination of 
the substance in the new condition. As substance, that comes into all the 
conditions, exists, the sat-kdrya theory is not affected. 


Vaiseshika. If the conditions, that did not previously exist, newly come 
into existence, you accept my theory. 


Reply. In your theory does origination originate or not? If it does not, but 
previously existed, you accept the sat-karya theory. If it originates, you will need 
a second origination to account for the first, and so on ad infinitum. Under the 
sat-karya theory the conditions cannot be perceived separately from the object, 
of which they are the conditions, nor can they act apart from it. Hence 
origination, destruction and the like relate to an object in a particular condition. 
The theory does assume the origination and destruction of the conditions, and 
only affirms the permanency of the object. As the half-jar condition is aban- 
doned and the jar condition is attained, the condition of oneness is abandoned, 
and the condition of manifoldness is attained. This condition is abandoned and 
the condition of oneness is re-attained. 


4. The same teaching is conveyed by other texts : 


(i) Before creation, my dear, this was Sat only ; one only ; without a second 
(VI-2-1). 


The term ‘this’ refers to the world now seen to possess different forms 
and to bear different names. It was one only before creation ; because it was 
without name and form ; and being omnipotent, Brahma, who evolved as the 
world, could not suffer another to direct the evolution. There was therefore no 
second then. This text also establishes the identity of the cause and the 
product. 


(ii) He willed ‘I will become many, and to that end I will evolve’ (VI-2-3). 


First He became fire, water and earth, and then by mixing them in 
different ways: He became the many things movable and immovable—which 
constitute the universe. Hence the universe, the product, is none other than 
Brahma, the ultimate cause. 
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5. Here a doubt may arise how all that has been stated (1) could have 
happened. 


It is therefore added : 


(iii) That same devata willed, I will enter these three devatds as the inner 
ruler of this jeeva, and make diverse names and forms. I will. make each of them 
a triple compound (VI-3-2 and 3). 


By the term “these three devatas” reference is made to the whole of non- 
intelligent matter, beginning with the three elements—fire, water and earth. In 
to this Brahma entered along with the jeevas as their inner ruler. “Making 
names and forms’ means making the products of evolution assume diverse 
forms and receive diverse names. This work resulted from the entrance into the 
products of evolution of both Brahma and the jeevas. The Brahma entered the 
jJeevas and the universe as the Amd is clear from the dnandavalli text Having 
created it, He entered into the same ; having entered. He became jeevas and 
material products (VI-2). Hence every thing, composed of matter and a jeeva. 
whether in the subtle condition known as the cause, or in the gross condition 
known as the product, is the body of Brahma and He is its inner ruler. This 
fact stated in the antaryami brahmana (brihad., V-7) is recalled here. The doubt 
stated will disappear with this explanation. 


Brahma remaining as the Atma of the jeevas and material products, and 
names and forms being formed as stated, Brahma Himself with the intelligent 
and non-intelligent objects forming His body is denoted by the them ‘universe’. 
Hence the texts quoted in para 4 state what is very appropriate. The changes 
of substance that take place in the matter element and the unwelcome experi- 
ences of the jeeva element pertain to the bodies ; that Brahma remains free 
from imperfections, and the seat of good qualities is fully settled. This will be 
stated presently in sdtra, II-1-22. 


6. Finally, (iv) ‘All this is identical with that (Sat) (chando., VI-8-7). This 
states that all the world composed of matter and jeevas is identical with 
Brahma, and the upanishad concludes with the injunction “That thou art”. In 
other places in the same upanishad and in other upanishads also oneness of 


renee ee 


(1) All that has been stated - Brahma, denoted by the term sat, is all-knowing, the 
possessor of an unfailing will and without any imperfection ; how could He be the 
universe, which is fit to be referred to as this in the text. “This was sat only.” How 
could the universe denoted by the same word sat be one by the absence of names and 
forms ; and how could it dispense with the help of another to direct its evolution? How 
could the very same will to become many as the universe in the form of diverse 
movable and immovable objects? and how could He create as He willed? 
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Brahma and the universe is stated (1), and the perception of difference is 
condemned (2) The text, that the ignorant man perceives more than one thing, 
and that the wise man sees one thing only, shows that the truth is that Brahma 
and the universe are one (3), 


Criticism - Others explain the sutra differently. They observe “The 
product does not differ from the cause; for in truth there is no such thing as 
product different from the cause; all objects are perceived and spoken about 
owing to avidya. ‘In the products jars and plates formed from a lump of earth, 
the cause,— we see only the earth: nothing more than this. The products serve 
only for speech and action, and are unreal; the earth alone which forms the 
cause, is real. Similarly, the whole world other than Brahma, the cause, who is 
nir-visesha and mere chit, viz., ahamkara and the rest serves only for speech 
and action, and is unreal. Brahma alone, the cause, who is merely sat, is real. 
Hence, as no product exists other than the cause, the product is not different 
from the cause. This view is unsound. For what is real and what is unreal 
cannot be identical. If they were, Brahma would be unreal, or the universe 
would be real. 
eee 

(1) The texts are : All this indeed is Barhma (chdndo., II]-14-1) ; when the Atma, 
dear, is seen, heard about, thought on and meditated on, all this is known (brihad., V1- 
5-6) ; All this is the Atma (Ibid., V1-5-7) ; Brahma Himself is all this : Atma alone is. 
all this (chando., VII-25-2). 

(2) All this will overcome him, who sees all this elsewhere than in Atma (brihad., 
VI-5-7) ; Here.there is no difference whatever ; he attains samsara after samsara, who 
perceives difference as it were (brihad., VI-4-19) ; where one previous difference as it 
were (brihad., VI-4-19) ; Where one perceives difference as it were (brihad., V1-4-19) ; 
Where one perceives difference as it were, the one sees another ; but when everything 
is Atma alone to him, then whom will he see with what (brahad., VI-5-15). 

(3) Here the original gives a summary, which is as follows - Brahma Himself, 
having the jeevas and material products as His bodies, and appearing for that reason 
as the jeevas and material products, is at all times denoted by every world. At one time 
His body (matter and jeevas) becomes so subtle, that it cannot be stated to be different 
from Him even as His body. Brahma in this body is Brahma in the causal condition. At 
another time the same body becomes so gross, as to be fit to appear in diverse forms, 
bear diverse names and to be dealt with in diverse ways. Brahma in this body is 
Brahma in the evolved condition. Hence the universe, the product, is not different from 
Brahma the cause. The natures of the jeevas and material products forming His body 
and of Brahma the Atma, differ from one another, as taught by a hundred upanishads, 
whether the condition be the casual or evolved condition ; hence imperfections and good 
qualities pertain each to their own element in the aggregate. This has been stated in 
sutra 9, supra. 


266 SRI BHASHYAM [CHAP. II, SEC. 1 
ee Ee 


Another view on the same subject is thus stated. The product also is 
real; Brahma and jeevas are not really different; the apparent difference has 
been brought about by upadhi. The difference and no difference between Brahma 
and matter—both are real. This view also is unsound; for in this theory there 
is no object other than Brahma and upadhi: Brahma has no parts, that can be 
separated one from another. Hence the upadhi must contact Brahma Himself, 
and His substance itself assumes by a change undesirable aspects. It may be 
urged that there is a capacity in Brahma which changes, but not His substance. 
Assuming that this is so, as the capacity and Brahma are not different, there 
will be conflict with the texts that state the jeeva to be subject to karma and 
Brahma to be free from it, and also with the texts that State matter to be 
subject to change and Brahma to be free from this liability. 2 


The opponent asks. The differences in perceptions and the rest appear to 
relate to different conditions of the same object in the case of childhood, youth 
and the like. In the case of earth, wood, gold and the like they appear to relate 
to differences in substances. In regard to a lump of earth and a jar, which are 
respectively cause and product, how is it decided that they relate only to 
differences in the conditions of the same object. The next sutra replies : 


16. Was | 


And because in the product the cause is perceived. 


For, the perception is in this form - “This ear-ring is gold ; and no other 
material is so perceived in it. Hence, as the same person is now a child and 
then a young man, the material, that is the cause, changes its condition and is 
said to be a product. Even the vaiseshika, whe -suds the product as a 
different substance from the cause, does recogri-< changes of condition ; and if 
the perception of different forms, the calling by different names, and the 
differences in the uses to which the products are put, can be explained with 
reference to change of conditions, the assumption of a different substance, 
which is not perceived, cannot be justified. Assumption will be very necessary, 
when no explanation is available ; but as pointed out, an explanation is possible 
here. 


2. An objection is raised. When one sees a cow and says “This cow is 
that”, referring to another cow seen before, it is the jati (common character) 
that is recalled ; and the same may be the case here. Reply. A second article 
possessing the jati is not seen here. What is perceived is a single article of the 
class gold existing as cause and as effect. 


rr 


* Here the original criticises the theory of- Yddava prakasa in detail. This is 
omitted here, but is embodied in the ‘Three Tatvas’. 


SUB-SEC. 6] REPLY 267 


3. A further objection : The ear-ring is different from the gold; which as 
the ‘samavdyi cause (that of which a thing is made) continues in the product; 
and it is therefore recalled. Reply. If the gold were different from the ear-ring, 
the perception would be - ‘There is gold in this article’, as one says, ‘there is 
water in this jar’. The perception is, however, ‘this earring is gold’. 


4. A still further objection : In the generation of a scorpion from a lump 
of cow-dung, no one sees the cow-dung in the scorpion. Reply. Even there earth 
which has become the cow-dung, is perceived. The vaiseshika must admit that 
earth continues as the samavayi cause in the scorpion, and this explanation wé 
will accept. 


5. In smoke, the effect of fire, the fire is not perceived. Reply. Be it so; 
but this is no-objection ; for there fire is only the operative cause ; and the 
smoke comes forth from the undried fuel put into the fire ; and this is 
confirmed by the’ fact that the smell of the fuel and of the smoke is the same. 
The conclusion is that as the cause is perceived in the product thus ‘This is 
that alone’, the differences in perceptions and the rest are due to difference in 
conditions only, and that therefore the product is not different from the cause. 


17. ASAT | 


And because in the cause the other, the product, exists. 


‘Exists in the cause’ means exists in the causal condition. Thus, in the 
world it is usual to say “All these—jars and other products were in the forenoon 
merely a lump of earth”. And in the veda it is stated “Before creation, my dear, 
this was Sat only ; one only ; without a second” (chando., VI-2-1). 


18. THAT TAROT TTRRTTRIA 


If it be contended “No ; because it is said to have been non-existent then,” the 
reply is “no. Because reference is made to the existence in another form. This is 
seen from the remaindér of the sentence, from arguments and from other state- 
ments”, « 


The opponent disputes the statement made in the preceding sutra, and 
points to the following statements : 


First in the veda. Before creation this was only asat (chando., VI1-2-1); 
Before creation this was:indeed asat (satapatha brahmana, VI-1-1); Before 
creation this was indeed nothing whatever (yajur, 2nd ashtaka, 2-50). 


In the world also “all these—jars and other products-did not exist in the 
forenoon”. Reply. The objection is not sound. The term asat (non-existent) and 
these statements have reference to the absence from the products of the forms, 
in which they are now seen. They existed in other forms; they do not mean that 
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the objects did not exist as you think. The terms sat and asat refer to the 
attributes of a substance. The attribute satva (sat-ness) is name and form. 
Asatva (asat-ness) is the reverse, the subtle condition without name and form. 
Hence, the statements mean that what is now seen with diverse names and 
forms did exist before, but in a subtle condition, without names and forms. 


Question. How is this: known? Reply. First, from what follows the third 
of the texts’ quoted ; which is this “That existing indeed as asat, resolved’ I will 
become”. This indication of resolving shows that the term asat did not refer to 
non-existence, and that the thing did exist. As all the texts should agree, the 
term asat has the same meaning in the other texts also. Secondly, a lump of 
earth is shaped in a particular manner with a large bottom and body ; and the 
new form assumed helps us to speak of it as a jar. Before this shape was given, 
the material did exist, but in another form. When the jar is broken into two 
pieces the material is in a different condition; and it is said that the jar does 
not exist.This broken condition of the material is the non-existence of the jar; 
and there is no such thing as non-existence (1) of a thing as alleged by the 
vaiseshika. For such a thing is not perceived, and it need not be assumed for 
facility of speech; as the condition of the broken jar is sufficient for the purpose. 
And lastly, there is the statement already quoted “Before creation, my dear, this 
was sat only; one only; without a second” (chando., V1-2-1). There non-existence 
was objected to in these words ~But my dear, how could this be so; and it was 
decided “But this was sat alone, dear, before’. This is very clearly staed in the 
text “Then this was indeed avyakrita (without name and form); the same by 
itself was made into the universe possessing diverse names and forms’ (brihad., 
III-4-7), 


This sub-section closes with two illustrations as to the conclusion—that 
the product is not different from the cause :. 


19. {eaqq | 
And like a piece of cloth. 


Threads arranged in a particular manner form the product known as 
cloth, and in this new condition they serve particular purposes. Similarly 
Brahma coming into a gross condition is called the universe. 


20. Fat + gree: 


(1) No such thing as non-existence. The vaiseshika classifies all nameable things 
into seven groups. One of which is abhava (non-existence). Of this there are four 
varieties, one of which is prak (previous) abhdva, which is the non-existence of a product 
before it is made, and another is dhvamsa (destruction) abhara, its non-existence after 
it is destroyed. The text denies that these varieties exist. The previous abhdva of a jar: 
is the lump of earth, and the dhvamsa abhava of the lump is the jar. 
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a _.__ 


And like prana and its modifications. 


An atom of air (vayu) enters the body, and performing different functions 
is known by the names pradna, apdna, vyana, samana and udana. In the same 
way one and the same being is Brahma in the subtle condition, and is the 
universe in the gross condition, appearing as diverse things movable and 
immovable (1). 


SUB SECTION 7 


DAMES CCOUCEIC IC TMNICCIEE Ch a 


If Brahma be stated to be other (ie.), the jeeva. He will be open to the charge 
of not having done what was good for Himself, and the like. 


This sutra states an objection raised by the opponent. It was stated in 
the preceding sub-section that Brahma and the world are one. From this he 
argues that Brahma and the .jeeva must be one, as stated by the texts “That 
thou art (chando., VI-8-7) ; This Atma is Brahma (Brihad, V1-4-5). But as the 
jeeva is known to be the seat of endless sufferings of various kinds (2), it 
follows that Brahma has made misery for Himself. If He were ignorant or 
impotent, one can understand the position-; but he is stated to be both 
omniscient and omnipotent. How does it happen that He has not made a world 
full of bliss, and that on the other hand. He has created a world, which is the 
reverse? It cannot be maintained that He has done so for mere pleasure ; for 
no one in his senses will cut off his own hand even in play. The vedantin, who 
asserts that the world and Brahma are one, throws overboard the texts showing 
the jeeva to be other than Brahma ; for if difference be true, then one-ness of 
Brahma and thé world cannot also be true. 


2. Bhaskara comes forward with an explanation. The texts affirming 
difference refer to difference created by upadhi ; the texts affirming oneness 
refer to the natural no-difference. The opponent replies. You should explain 
whether Brahma, the world-cause, uncontacted by upadhi, knows the jeeva to be 
not. different from Himself by nature or not? If He does not, His omniscience 
disappears; if He knows, as the jeeva is not different from Himself, he must 
know his suffering to be His own suffering; and the charge that knowing this 
he did not make what was good for Himself, and that He made what was not 


good cannot be escaped from. 
a 

(1) The first illustration is from the world ; and shows that many things assume 
the condition of oneness ; while the second is from the veda, and shows that onething 
exists in the condition of many. 


(2) Sufferings of various kinds. Those arising from the body (a@dhyatmika). those 
arising from devas (Gdhidaivika) and those arising from the elements (@dhibhautika). 
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3. Sankara next explains. The difference between the jeeva and Brahma is 
made by avidyd ; and the texts affirming difference relate to it. The opponent 
replies. If the avidya be in the jeeva, the alternatives mentioned in the criticism 
of Vachaspati’s theory hold; (see the Three Tatvas); as also the inferences that 
follow therefrom. If the avidya be in Brahma, as He shows Himself without 
help. He cannot perceive avidya ; nor evolve the world, which can happen only 
under avidya. Sankara - The light is prevented by avidya from appearing. 


Reply. This will mean that the light disappears; hence, as light alone is 
Brahma, He will disappear. 


4. Hence the theory that Brahma is the world cause is absurd. 
The next sutra replies ‘; 


22. afk g defteara | 


But Brahma is other than the jeeva ; because difference from the Jeeva is 
expressly stated. 


Difference from the jeeva, who is fit to experience suffering arising from 
the body and the rest. The following are the statements : 


Who stands in the Atmd, who is within the Atma, whom the Atma does not 
know, whose body the Atma is, and who rules the Atma from within. He, the inner 
ruler, is your immortal Atma (brihad., V-7-26) ; meditating on the Atma and the 
Ruler as being separate, one secures the grace of the Ruler, and by this means 
becomes immortal (sveta. I-6). He is the ultimate cause who is the Lord of the 
Jeeva who are the lords of the mind and the senses (Ubid., VI-9) ; Of them one eats 
the ripe fruit ; the other does not eat, but shines on all sides (Ibid., TV-8); Both 
are unborn ; but they are respectively all-knowing, and ignorant; ruler and ruled 
(Ibid., 1-9) ; Embraced by the all-knowing Atma (brihad., V1-3-21); The all-knwoing 
Atmas, having mounted, on him (/bid., I-9) ; embraced by the all-knowing Atma 
(brihad., VI-3-21) ; The all-knwoing Atma, having mounted, on him (Jbid., VI-3-35); 
From this the owner of mdyd crates this universe; and in it another is bound, 
deluded by maya (sveta., IV-9) ; He is the lord of matter, and of the dwellers in 
bodies, and .the controller of the gunas (Ibid., VI-16); who being Himself eternal, 
intelligent, and one, gives what is desired by those, that are eternal, intelligent 
many (/bid., VI-13); who moves within avykta, whose body avykta is, whom avykta 
does not know; who moves within akshara, whose body akshara is, whom akshara 
does not know, He the inner Ruler of all beings, is free from karma, dwells in the 


highest heaven, has a shining body and has no equal or superior. He is Narayana 
(suba). 


23. aaakeas aaquae: | 


It is inappropriate for the jeeva to be Brahma ; as inapprorpiate as for a stone and 
the like to be Brahma. 
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A stone, a bit of fuel, a pot-shred, a blade of grass and other non- 
intelligent objects can never be identical with Brahma; for they are very inferior 
things, and the seats of ever-occuring changes ; while Brahma is without 
change of substance, the enemy of all blemishes, the one seat of good qualities, 
different from everything else, the possessor of unlimited jndna and bliss and 
the lord of diverse and endless objects under His control. The inappropriate- 
ness is equally great in the case of the jeeva too, who is fit to experience 
endless misery and is like a glow-worm ; while Brahma is a as stated above the 
enemy of all blemishes and is the seat of endless good qualities immeasurably 
high. Wherever a word denoting a jeeva is put in apposition with the term 
Brahma, the Identity should be explained as in sitra, I-4-22. The jeeva is a body 
of Brahma as stated by the text ‘Whose body the Atma is, and Brahma is his 
Atma for that reason. Hence the words in apposition denote Brahma appearing 
as the jeeva. Hence there is no conflict with the statement of difference ; on the 
other hand it explains it. The conclusion reached in the preceding sub-section 
refers to the oneness of Brahma and the world, understanding each of these 
terms to mean an aggregate made of Brahma, the jeevas and matter. The 
aggregate in a subtle condition is Brahma, and the same in the gross condition 
is the world ; and as the former evolves as the latter, Brahma, the cause, and 
the world, the product, are said to be one. The nature of matter is to change 
; of the jeeva to suffer ; and of Brahma to be the seat of good qualities ; they. 
remain without being confounded: In this view conflict with any vedic text is 
avoided. Even in the condition of oneness stated in ‘Before creation, my dear, 
this was Sat only; one only’ matter and jeevas existed as the body of Brahma, 
but in a subtle form. This must be admitted on the authority of sdtras 34 and 
35 infra. The absence of diversity is explained by the absence of names and 
forms. 


Criticism. Others explain sutra 22 differently, as referring to the condition 
of the jeeva himself, when he is freed from avidya. Nothing stated here will fit 
in with their view ; for in the jeeva in that condition the following attributes 
do not exist omniscience ; being the highest ruler ; being the cause of all objects 
; being the Asma of all ; the controlling of all ; and the like. It was by this 
feature that the difference of Brahma from the jeeva was proved by the texts 
quoted. But in the view of these commentators all these are made by avidya. 
Sankara - Iswara under the influence of avidya differs from the jeeva, as the 
shell-silver differs from silver, and this is proved. Reply. This is not what the 
author of the sitras proves by this sdtra ; for at the outset he announced that 
enquiry into Brahma should be made ; he has shown that the upanishads prove 
Him to be the cause of the world’s evolution and the rest ; and what he does 
in this place is to answer the objections that the conclusion established conflicts 
with smritis and is opposed to valid arguments. The sutra therefore does not 
deal with difference made by -avidya. 


272 SRI BHASHYAM [CHAP II, SEC. 1 


Satras 8'and 9 of this section (sub-section 3 supra) repeat what is settled 
in this sub-section ; what was done in that sub-section was merely to show that 
the relation of cause and product may subsist between dissimilar things. The 
seventh sutra repeats what was settled in sub-section 6 ; the reconciliation of 
texts affirming difference and no-difference is made in this sub-section. 


SUB-SECTION 8 


24, Tdenelaratdaa arate | 


If it be contended, “No ; as a maker is seen to work with ‘instruments,” the reply 
is “No. He evolves like milk”. 


It has been established that the highest A#ma may be the Avmd of all, 
and at the same time different from every thing else. It will now be shown that 
by mere will He may crate the world of diversity ; for He has an unfailing will. 


In the world persons, capable of making this thing or that, are seen to 
require the necessary instrunients. Though they have the capacity they utilise 
some instruments, and only then are they seen to make products. Those, that 
have not the capacity, are unable to make them, though they have all the 
instruments. Those, that are capable, make them utilising the instruments. 
This is the only difference. This fact must apply to Brahma also. Though 
omnipotent, he could not have created the universe for want of the necessary 
instruments (1) That he was without them follows from the statement that 
before creation there was only Sat? The second part of the sdtra furnishes a 
reply. Every thing, capable of producing another thing, does not require instru- 
ments. Milk, for instance, becomes curd, and water freezes ; and no instrument 
is needed by either. Similarly, Brahma can evolve as the world without any help 
; because He is omnipotent. Question. Is not a drop of buttermilk dropped into 
the milk to convert it to curd? Reply. It is not necessary. It is done merely to 
quicken the change, and to bring about a particular taste. The sara has the 
particle hi, which draws attention to a well-known fact. It has been put in to 
show that the objection is frivolous. 


25. tarfeaalt ate 1 


And like the devas in their world. 


SS 

(1) Question. How can this doubt arise? The need for instruments is perceived in 
persons of limited capacities. How can this be put forward in the case of the omnipotent 
Branma? Reply. The doubt may be felt by some person of dull intelligence ; and it is 
removed by the sutra. 
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The devas in their world by mere will create what they require. Similarly 
Brahma creates the whole world by mere will. That the devas have got this 
power is known from the veda; and the same authority shows that Brahma can 
create by mere will. The mention of devas is to serve as an illlustration, so that 
the point may be easily grasped. 


The following are other illustrations: a piece of magnet attracts iron by 
mere proximity; the spider weaves its web; and seers possessing abnormal 
powers do what they like. Finally.- and this the opponent must admit-the jeeva 
by mere will moves his limbs. Brahma, of whom the universe is a body, can 
likewise bring about what He pleases by mere will. 


SUB - SECTION 9 


26. RATATAT TTA AT 


The whole of Brahma must be expended; or the texts teaching His indivisibility 
must be ignored. 


Before creation Brahma was one only, that is, He did not consist of 
separable parts (1); and could not be divided into Brahma, the jeevas and 
matter. When He became many in evolution, it is stated that He became ether, 
air and other non-intelligent products, and also sentient beings from the four- 
faced one to the lowest worm. Then one of two things must have happened- 
either the whole of Brahma was expended in the creation of products; and 
nothing remains. Or He consisted of elements, of which the intelligent element 
evolved into the beings mentioned; and the non-inteligent element into ether, 
air, etc. But this will be opposed to the teaching of indivisibility. 


2. The following explanation may be given. The cause was Brahma with 
the jeevas and matter in a subtle condition as His body; and the products is the 
same Brahma with the same elements in a gross condition. This explanation 
will not do. The Atma element also, i.e., Brahma, is admitted to have evolved; 
and there is no escape from the objection. Béing indivisible, when He became 
the inner ruler of one product, there would be no inner ruler of other products. 
Nor can it be maintained that Brahma not expended in the evolution remains. 
Hence, the theory of evolution of Brahma as the world is absurd. 


The next siitra gives a reply: 


ee Ss... 

(1) Before creation, my dear, the was Sat only (chando.,VI-2-1); Before creation, 
this was indeed nothing whatever (yajur, ashtaka, I1-2-50); Before creation this was 
Atma only; one only. 
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27. Atey WASATT | 


But because the veda teaches so; and because this is a matter to be known only 
from. testimony. 


There is no absurdity as alleged. The veda teaches that Brahma is 
indivisible, and that from Him this world of diversity comes forth. In a matter 
to be learnt from the veda facts must be accepted as stated. Question. How can 
even the veda state what cannot co-exist, like the statement ‘one wets with fire’. 
The second part of the siitra meets this objection. Brahma, being known only 
from the veda, is unlike everything else; and one may believe that He possesses 
unique powers; He should not be tested by any co-existence that may be 
observed in the world. 


28. sicafa 3a fararer 


Similarly in regard to the jeeva too. The powers of different things are, as is well- 
known, different. 


The opponent seeks to fasten on one thing the peculiarities observed in 
an entirely different thing. If this attempt be permitted, then the attributes 
observed in matter, a jar for instance, may be looked for in the jeeva who is of 
an entirely different nature, and who is eternal; and it may be stated that like 
the jar he is also perishable. But this is not so; because their natures are 
different. This is stated in the second part of the sutra. Fire and water differ 
from one another; and their attibutes-heat and cold-are peculiar to them. 
Similarly, in Brahma who is different from things seen in the world, powers not 
observed in them exist by thousands. This is stated by Pardsara- 


Brahma being without the qualities satva, rajas, and tamas, being full of 
everything that one may need, not being subject to karma, and being unfit to be 
connected therewith how is it admitted that He created the world and the like. 


This question being put from what is seen in the world, the following 
reply was given - 


The capacities of all objects cannot be perceived from the sources from 
which they are known. Hence Brahma has capcaities pertaining to His nature, that 
are utilised in creation as fire has the capacity to heat (vishnu 1-3-1. 2 and 3) 


The veda too has this text - 


Where was the forest, what was the tree from which Brahma made heaven 
and earth? Oh, wise men, what was the instrument which He who supports the 
worlds, used; ask, considering with your mind. 
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Brahma was the forest, Brahma was the wood, from which He made heavan 
and earth; you wise men, I say this to you having decided with my mind; Brahma 
bearing the worlds used Brahma (.e., Himself) (yajur, ashtaka, 8-76 and 77). 


The objection made from what is seen in the world cannot come down on 
Brahma, who is an unique Being. 


29. STAT | 


And because the opponent's theory is faulty. 


Pradhana (matter), which is the final cause on the opponent’s theory, is 
not different from things seen in the world; and the arguments drawn from 
observation may be applied to it. Pradhdna is indivisible; how can it evolve inta 
mahat and other products and begin to make the world of diversity? Sankhya- 
It consists of three elements-satva, rajas and tamas. Question, Is Pradhana a 
group of the three elements, or a product made of them? In the latter 
alternative, there will be conflict with your theory that Pradhdna is the ultimate 
cause; and conflict with the number of the fatvas that you accept. In the former 
alternative, as tlie three elements are indivisible, and as products are formed 
by the accretion of a portion of one thing to a portion of another, they cannot 
by coming together produce any gross subsiance. The same impossibility will be 
found on the other theory that atoms are the final cause; for, they are 
indivisible, and have no sides like finite things, to which they can attach 
themselves. The union may take place either by one atom attaching itself to 
one side of another atom or by becoming one with the other completely. The 
former is not possible as the atoms are not many-sided. In the latter case the 
coming out of a gross thing is impossible. 


30. Waa FT Aaa | 


And Brahma possesses every power. And this the veda teaches. 


His power is said to be superior, to be of many kinds, and to pertain ta 
His nature; also His capacity to know (jndna) to support and to create and 
destroy (sveta., VI-8)°; He is free from karma, free from old age, death, grief, 
hunger and thirst. Showing thus that He is an unique Being, the upanishad 
states that He’ has an unfailing will (cha@ndo., VII-1-5); see also Ibid, III-14-2. 


31. Tat TASHA | 


If it be contended No; because He is without senses or organs of action,” the reply 
is “This has been answered.” 
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The following objection is raised: There is a text that states that Brahma 
has no senses or organs of action. “He has no body and no organs” (sveta., VI- 
8). Though He is an unique being and omnipotent, yet for want of the organs 
of action He cannot begin any work. The second part of the sitra states that the 
answer to this objection was given in siitras 27 and 28; and this is also what 
the upanishads say- 


He sees, but has no eye; He hears, but has no ear; He goes and he takes, 
but has no hands or feet (sveta, III-19). 


The unique Being known only from the veda is competent to do every- 
thing even in the absence of:the necessary instruments. 


SUB - SECTION 10 


32. FT WATT | 


No; because there must be a purpose for the evolution. 


Though Brahma, being an unique Being, has the capacity to do every- 
thing, and can therefore Himself create the world of diversity, yet He cannot be 
the cause; for there must be a purpose for such creation. A person consciously 
begins a work either for himself or for another. Now Brahma cannot work for 
Himself for He has by nature what ever one may desire; and there is nothing, 
which He has not which He has to gain by the evolution. Nor can He be said 
to work for others. Being Himself full, He must work for others merely from a 
desire to benefit them. How can He, being full of mercy, create a world so full 
of endless misery of many kinds arising from residence in a womb, with old 
age, death,and hell. On the other hand one, that is actuated by mercy would 
make a world full of happliness alone. Hence, having no purpose to serve, 
Brahma could not have been the world-cause. 


To this objection the néxt sutra replies: 


33. alhay dlerhaeay | 


But mere amusement as in the world. 


In the world kings, who rule over earth consisting of the seven islands, 
and who possess power in full, are seen to play with balls for mere amusement. 
So does Brahma for no purpose other than amusement only create, sustain and 
destroy the world with His mere will. He is said to be full of objects of desire. 
This means that when He wishes a thing, it is attained; not that everything is 
ever present. 


SUB-SEC. 10] OBJECTION 27 


34, THES T aT alates 


No partiality or cruelty; because reference was made (to the karma of individuals); 
and it is so stated. 


The world contains numerous differences. There is first the broad distinc- 
tion of jias into devas, men, brute creation and the vegetable kingdom. Next, 
among men themselves some are high; others are low; and others still occupy 
a middle position. This reveals partiality. Because intense suffering is caused to 
most persons, Brahma must be devoid of mercy. To this objection the sutra 
replies - no; ther is neither partiality nor cruelty. Brahma is the common cause; 
but the differences are due to the karmas of the individuals. And this is stated 
by the upanishads. 


One that did good deeds attains a good body; one that did evil deeds 
attains a bad body. One does good deeds, having done good deeds in the past; one 
does evil deeds, having done evil deeds in the past (brihad., V1-4-5). This is also 
stated in the vishnu purdna. ‘In the creation of products He is only the nimitta; 
for the principal cause is the karmas of those that are created. Leaving out the 
mere nimitta, nothing whatever is needed; each object becomes an object from its 
karma (I-4-52). 


35. THHirMelt TaN TATRA | 


If it be contended “No karma; because Brahma alone existed then,” the reply is 
“No; because the jeevas and their karmas have had no beginning; And the existence of 
one being only (in spite of this fact) can be explained; and their preexistence is taught”. 


It was stated in the preceding stra that in the creation of differences 
reference was made to the karmas of individuals. The opponent states that 
before evolution commenced there were no Jeevas, for the text ‘Before creation, 
my dear, this was Sat only’ states that there was no division and therefore 
there were no pre-existing karmas. How can it be said that the differences in 
creation were due to karmas ? This objection is stated in the first part of the 
sutra, and is refuted in the second part. If jeevas existed at the beginning. how 
can this fact be reconciled with the remark that only Sat remained then? Thus- 
the jeevas were then without name and form, and were so subtle that they could 
not be described as separate from Brahma even as His body. If this explanation 
be not accepted, this undesirable result will happen. Some persons would lose 
the benefit of what they have done, and others would reap what they have not 
sown. That jeevas have had no beginning is known from the following text: 


He, who is fit to become all-knowing, is not born, nor does he die (katha, 
TI-18). 
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That evolutions follow one another in a-stream, and that this stream has 
had no beginning is stated in the text. “The creator made the sun and the 
moon, as before” (ndra., 1-38).The text- “Then this was avyakrita indeed; the 
same by itself was made into the universe possessing diverse names and forms” 
(brihad., III-4-7) teaches that merely the making of names and forms took place, 
and that the jeevas themselves were not made. This is also stated in the 
bhagavad-gita. Matter and the jeeva-know both to have been without a beginning 
(13-19). Hence Brahma alone was the world-cause; for He is an unique Being; 
He is omnipotent; His purpose is mere amusement; and He created differences 
in accordance with the jeevas Karmas. 


36. TATA | 


And because all the attributes would be appropriate (only on the theory that 
Brahma is the cause). 

All the attributes pertaining to the world-cause described already and to 
be described as inapplicable to the pradhdna of the sankhya and to the atoms 
of the vaiseshika and others are applicable to Brahma. He alone is therefore the 
world-cause. This sitra concludes the reply to the opponents’ objections. 


Wad AAA AeA AA: | 


279 
Wad WAAR Aaektaa AA: | 
CHAPTER II 
SECTION II 


We have established Brahma as the cause of the evolution, sustenance 
and dissolution of the universe; we have also answered the objections raised by 
opponents. In order to strengthen the theory of evolution from Brahma, rival 
theories not based on the veda will now be examined, and refuted. Otherwise, 
persons of dull intelligence, not knowing that they are based on specious 
arguments, might regard them as supported by proper authority, and their 
regard for the theory based on the veda might. suffer diminution. Hence, for the 
purpose of refuting those theories this section is begun. The sankhya’s theory of 
evolution is first taken up; for it accepts the sat-karya theory, and enumerates 
twenty four tatvas or substances as the upanishads do; and there is therefore 
greater risk of its being mistaken for one of the accepted systems. 


SUB - SECTION 1 


From sub-section 5 of chapter I, section 1, the sankhya has been with us; 
but it was only shown hitherto that vedic texts do not state his theory. That 
theory is now examined. There is therefore no room for thinking that there is 
repetition. 


This is connected with the name of the sage kapila, and enumerates 
twenty-five fatvas or substances. The first is mula-prakriti or pradhana, consist- 
ing of three substances known as satva, rajas and tamas. They are so subtle that 
they cannot be perceived by the senses; but they can be described and 
distinguished one from another only from the effects which they produce. Satva 
is light, enables on to see-correctly, and conduces to pleasure.Rajas is ever 
restless, supports things and leads to pain. And tamas is heavy, conceals the 
true nature of things and brings about misconception. These three are sub- 
stances. but not qualities, as taught by the upanishads. In the cosmic condition 
of general rest the three substances were well-balanced, no one of them being 
more or less than the others; and in this condition the aggregate was known as 
prakriti. It is described as -being one, all-pervading, and eternal, and as devoid 
of intelligence. It is ever changing and exists for the enjoyment of jeevas, and 
helps them to obtain release from bondage. It is the final cause of the universe; 
for it is not itself evolved from anything else. From this prakriti twenty-three 
substances came forth by evolution, seven of which in their turn produced other 
substances. They are known as mahat, ahamkara, and the five tanmdatras 
connected with the five elements known, for want of better terms, as ether, air, 
fire, water and earth. Ahamkara exists in three forms, which are respectively 
known as satva, rajas and tamas. The five senses of perception, the five organs 
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of action, and the mind came forth from the satva variety; and the five 
tanmatras, which produced the five elements, from the tamas variety, the third 
variety co-operating with the: others in the formation of their products. From 
these sixteen products nothing else comes forth. The twenty-four substances 
enumerated constituted matter in its various forms. The twenty-fifth is the 
group of jeevas, who are not subject to any change. They are not evolved from 
anything else, and nothing else evolved from’ them. They are eternal and all- 
pervading; and the jeeva in one body differs from the jeevas in other bodies. 
They are mere chit, which means that they are shining substances. An earthern 
jar, for instance, standing ‘in a dark place, cannot make itself known; and it 
needs a light to show its existence. On the other hand a light needs no such 
help. Similarly, the jeeva makes himself known without the intervention. of 
anything else. He is therefore said to be jndna. The term ‘mere’ in the 
expression ‘mere chit, conveys the idea that he is not a knower, i.e., that he is 
not the seat of the attribute known as jndna. He is also devoid of the capacity 
to act, and does not experience pleasure or pain. Yet owing to the presence of 
the body in proximity to himself, the jeeva from ignorance of the real nature of 
things mistakes the activity of the matter in the form of his body as his own, 
and fancies that he himself is the actor or enjoyer, as one perceives the red 
colour of a japa flower in a crystal placed by its side. From this misconception 
results his bondage; and release is obtained from the perception of the truth. 
The sdnkhya denies the existence of an all - controlling being. 


Die ‘These things the sankhya proves by sense perception, inference 
and agama (Kapila’s smriti). In regard to the tatvas, which he proves by sense 
perception, ther is not much room for difference of opinion (1). As to the dgama 
it may be taken to have been rejected by the first chapter of the purva 
mimamsa (Intro., para 10); for it is based on the knowledge of one that was not 
all-knowing. The inference that pradhdna alone is the world-cause is refuted 
here. This will be in effect the refutation of the whole of the sdnkya’s theory. 


3. This is what the sadnkhya states: The whole of the universe must 
have had a single cause. This view must be accepted. To assume that it has 
come forth from several causes would never lead to a definite result. Take, for 
instance, a piece of cloth. It is made up of a number of threads, each thread 
being contacted on one side by one side of another. Each of these threads was 
ee 

(1) There is difference of opinion on one point only. In the teaching of the 
upanishads each element. evolves from the preceding one through an intermediate 
condition known as tanmatra. Earth comes forth from water through the gandha 
tanmatra, water from fire through the rasa tanmdatra; fire from from air through the’ 
rupa tanmdira, air from ether through othesparsa tanmdaira; and ether from ahamkara 
through the sabda tanmatra. In the sankhyas theory all the tanmdatras come directly from 
ahamkara. 
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similarly produced from its parts: and each of these parts again form its 
component elements. Arguing in this manner, one arrives at the atoms (parama 
anu); as he should proceed from the known to the unknown, he must presume 
that the atoms them selves are made up of parts; and that each part of each 
atom is similarly made up of its own parts. To assume that atoms do not 
consist of parts would not be correct; for then one atom should be in contact 
with the whole of another atom; and a thing possessing extension would not 
emerge. Thus no finality can be reached. It must therefore be assumed that the 
universe has come forth from a single cause, which is capable of endless 
transformations, without at the same time losing its own svariipa. This single 
cause is pradhdna, in which satva, rajas and tamas are in the same proportion. 
This result is reached as shown below: The universe is constituted of parts, 
each differing from the others and is therefore a product. Being a product, it 
must have come forth from a cause possessing the same nature as itself. This 
is what is seen in the world. Every product comes forth from a cause similar 
in nature to itself, and it is dissolved in the same. An earthen jar has been 
made from a lump of clay, and a crown from. gold. Now the universe is full of 
pleasure, pain and misconception, which are the effects respectively of satva, 
rajas and tamas. These three elements must therefore have produced the world. 
In the causal condition, or the condition of rest, there is no activity; and in the 
active or manifested condition, one or another of these three elements ever 
predominates over the others. It may therefore be inferred that in the former 
condition the three causes were in equipoise. The three elements in equipoise 
are known as pradhdna, which is therefore the ultimate cause. It is appropriate 
that this should be so; for it exists in every place and at all times. Its products 
like mahat and ahamkara, being limited cannot transform themselves into the 
universe. This theory is refuted in the next sutra. 


1. CTT AGA TIT | 


Pradhana is not the cause; because creation is not possible; and action being 
possible (only under direction). 


The theory of evolution is not sound; for pradhana is non-intelligent, and 
is not directed by one, that knows its nature. Whatever answers this description 
produces no effect, like mere timber in the making of a car or of a palace; and 
this is seen in the world. On the other hand, it is perceived that non-intelligent 
matter, when directed by one that known its nature, begins to produce a 
product. 


2. Sankhya. - What is found in a product is seen to be the cause, 
like the earth found in a jar. Similarly, satva, rajas and tamas are found in the 
products of evolution through the effects, which they produce; and they must be 
the cause of evolution. Reply. The argument is faulty. Put inlogical form the 
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arguments is this - Satva and the rest are the world cause; for they are found 
in the products. This hetu-being found in a product-is seen in the quality white 
and the jati cow in an animal of this class, which is a product; but they are 
not causes. Hence, the hetu is not found only where the sadhya exists. 


3. The opponent replies. - reference was made not to a quality of jati, 
but to a substance; and gold, which is found in an ear-ring, is its cause. Satva 
and the rest are substances, and being found in products, must be the cause, 
Reply. This explanation does not help; for satva, rajas and tamas are attributes 
of substances, but are not themselves. substances. They are the attributes of 
earth and other elements and make them appear light or heavy and the like; 
nor are they seen in products as substances as gold is so found. They are well- 
known as attributes alone. 


4. The arguments, that to attain finality a single cause should be 
found, also fails; for satva and the rest are not one, but many; and it was stated 
that when equally balanced they constituted pradhana. It will be futile to look 
for finality by assuming that they are unlimited; for then they would be all- 
pervading, and no one of them could predominate over the others, and no 
evolution could take place. To bring about evolution they must be limited. 


The opponent cites cases in which direction by an intelligent person is not 
clearly perceived: 


2. TATA | 


If it be said ‘like milk and water’ the reply is ‘there also’ (the question is under 
consideration). 


The conclusion reached in the preceding sitra is not sound. Milk, for 
instance, changing into curd, does not require any help from anyone from the 
first motion to:the completion of the product through the intermediate changes; 
and rain water, which is of one taste, is of itself converted into the juices of 
cocoanut, palmyra, mango, woodapple, margosa and tamarind fruits. Similarly, 
pradhana, being an ever-changing substance, and undergoing like transforma- 
tions in the condition of rest. Undergoes unlike changes in evolution brought 
about by the predominence of one or another of the gunas; but never needs any 
direction. This argument is stated in the sitra and is refuted. In siitra 24 of the 
preceding section the example of milk was cited; but the object was to show 
that there was no need for any instrument to produce the change; but not to 
deny the need for direction. For Brahma is present in it as stated in the text 
‘Who stands in water’ (brihad., V-7-8). : 


3. aaraeaaaataIarL | 
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And because if direction be not needed, the condition of rest cannot be reached. 


If pradhana is directed by Brahma, it is possible for it to be successively 
in the conditions of rest and activity, and to evolve into diverse products; but 
not otherwise; for He has an unfailing will. The opponent states that on the 
theory of direction also there are difficulties. Why does Brahma direct the 
evolution of pradhana ? He has everything that one may desire; He is full; His 
bliss is infintie; He is free from imperfections; and He is unfit to be connected 
with them. If he created differences, He would be changed with want of mercy. 
There is therefore objection on each side. His attention being drawn to the 
replies given in the last preceding sub-section, he turns round and asks again 
if karmas in the form of good and bad deeds of jeevas bring about evolution and 
cosmic rest, why is an Jsvara required to direct? Pradhana ‘itself influenced by 
karma in the form of good or bad deeds may change so as to give to each the 
fruits fhis own karma. Food and drink polluted with poison bring on dealth; 
while helped by particular medicines they conduce to good-health. Hence the 
distinction between evolution and cosmic rest, the creation of differences, and 
the bondage of some by prakriti and its being the means to release are all 
appropriate in pradhdna, which has the capacity to change in all possible ways. 
Reply, The objection reveals ignorance of the nature of good and bad deeds. 
What are good deeds and what are bad deeds are known only from the sastra; 
and the sastra is the veda, which has had no beginning or end, which has come 
down without a break from teacher to student, and which is therefore free from 
the touch of imperfections characterising statements made by any one. And 
they are stated to be the worship of the highest Atma or the reverse; and 
according as He is pleased or displeased, one is happy or miserable (1). 


There can be no charge of partiality, if the facts be known. The highest 
Atma has divided Karma into two varieties-good and bad; He gives to all jeevas 
bodies and instruments suitable to doing them and power to use them at 
pleasure; He gives them the veda to known His will; and to enable them to 
carry it out, He enters into them as their inner ruler, and co-operates with 
them. The jeevas, having received their bodies and instruments and therewith 


(1) This is stated by Dramida - In order to attain fruits men wish to please Atma 
with karmas, He being pleased is competent to yield the fruits. This is the arrangement 
stated by the veda. Similarly, the veda states - ‘The supporter of the universe receives 
as His own worship the deeds of many kinds done or being done under the injunctions. 
of the veda and smritis (nara., 1-1-6); bhagvad-gita. ‘He reaches the goal, who worships 
with his own karma that Being, from whom all that exists comes forth, by whom they 
exist and by whom they act, and by whom all this world is pervded’; “T ever throw into 
the wombs of persons of asura nature those that hate me, those that put forward 
specious arguments to show that I do not exist. those that knowing me do not yet 
approach me and those that do not know that I exist” (XVIII-46, and XVI-19). 
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the power to control them and being supported by Him, of their own choice do 
good and bad deeds; and are rewarded or punished according to their deserts. 
There is therefore no room to object that the jeeva has no free-will. Nor can the 
highest Ana be charged with being devoid of mercy. Mercy means inability to 
see another suffering, and a desire to remove the suffering without an eye to 
one’s own good. If it be shown to one, that is determined to disobey Him, it will 
not be a merit; on the other hand it will be regarded as impotency. to punish 
such a person-this alone is a good thing; otherwise to put down an enemy must 
be treated as a fault. When an offender gives up the idea of disobedience, with 
this alone the highest Armd is pleased, excuses the numberless sins committed 
by him in countless world-ages, and of such a nature as cannot be put up with, 
and Himself makes efforts to bestow on him indescribable bliss (1). 


In sdtra 2 an example given to show that pradhana could evolve without 
direction was rejected. In the next two sutras other examples are similarly 
treated: First, the grass consumed and the water drunk by a cow change of 
themselves into milk. Pradhana may evolve likewise. Here there is no question 
of direction by a person that wills. Mere proximity to a jeeva suffices; for even 
when the cow sleeps, the conversion of the grass and water into milk goes on 
uninterruptedly. It cannot be urged that this case also is included in the 
enquiry; for when the effect can be produced without conscious direction, to 
assume its existence is not legitimate. To this the satra replies: 


4. TMA A ges | 


Not like grass and water; because it does not occur elsewhere. 


This example does not apply; for grass and water undirected by an 
intelligent Being do not change into milk. This is seen in the case of a bull. If 
the opponent’s contention were valid, the grass and water too consumed by the 
bull or rejected by it would be converted to milk; but this conversion does not 
take place. Hence, it is the highest Amma that wills the conversion in the case 
of the cow. What was stated in -satra 2 supra is further explained here; the 
object being to point out a case in which a change does not take place when 
it is not directed. 


5. Feraatet Traft 
a a ae tee eel Frnt: 2st 


(This is stated in the bhagavad-gita- ‘To those, that wishing to be ever with me 
meditate on me, I give with love that buddhi, with which they will reach Me. To favour 
tham I remain as the subject ‘of their thoughts and with the bright lamp of knowledge 
I destroy the darkness born of past karma (K-10 and 11). 


Released by Maran’s Dog , Toronto, Canada 
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If it be said “Like a person or a magnet”, the reply is “(Not) even there’. 


Two other examples are stated here. Helped by a lame man. who is able 
to see, a blind man, who can walk, acts. By proximity to a magnet a piece of 
iron is moved. Similarly by the co-operation of pradhadna and jeeva the world 
evolves. The jeeva is jndna, but does not act; while pradhadna can not see, but 
can act. To this contention the sutra replies. These examples do not help. The 
lame man ‘sees the road and directs; and the blind man understands his 
directions and acts. But the jeeva of the sankhya cannot act and cannot 
therefore direct pradhana. And pradhana, being non-intelligent, cannot receive 
any direction and act. Nor does the jeeva approach pradhdna like the magnet; 
for as already stated he does not act. If it be said that being present 
everywhere, he need not approach, then by his proximity, which ever exists, 
evolution must be eternal, and there will be no period of rest. The jeeva, being 
ever free, there will be no bondage and no release. 


6 aT 1 Released by Maran’s Dog , Toronto, Canada 


And because it is not possible to attain predominence. 


In the condition of cosmic rest all the three substances - satva, rajas and 
tamas-are in equipoise; and unless this is disturbed, and one or another of them 
predominates, there can be no evolution; for so states the sdnkhaya. If the 
disturbance could take place without direction from an intelligent being, evolu- 
tion would be eternal (1). 


7 weer feat = FERC CIOICE 1 Released by Maran’s Dog ,Toronto, Canada 


In inferring differently too; the capacity to know being wanting. 


If the opponent should say - ‘I will give up these arguments, which are 
shown to be unsound, and adopt another and better inference, and prove that 
pradhana can evolve without guidance, the reply is that the same faults must 
recur; for pradhana has not the capacity to know. 


8. PAA | 
Because even admitting its possibility, there will be no use. 


Assume that you can establish your point as proposed. Even then it will 
serve no purpose. According to your theory. Pradhana serves for the enjoyment 
of the jeeva and helps his release. But the jeeva is mere chit, he does not act; 
he does not undergo any change; he is pure, and for that very reason he is ever 


(1) Taking this sutra and the third sutra together, it will be seen that pradhana 
left to itself must be either in the condition of change or in the condition of rest, and 
will be powerless to go from one condition to another. 


Released by Maran’s Dog , Toronto, Canada 
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free. It is not possible for him to see pradhana and derive enjoyment; and as 
there is no bondage, there is no need for release. If nevertheless he experiences 
pleasure and pain by the proximity of pradhana, as the proximity ever exists, 
he can never be released. 


9, RUTTER | 


And because it is full of inconsistencies, it is not a sound theory. 


The sdnkhya states that prakriti (matter) exists for another, i.e., for the 
Jeeva; it must therefore be an object that can be seen, and that can yield 
enjoyment; and the jeeva must be one that sees, directs and derives enjoyment. 
In the same breath he states that he is ever without change, and that he is 
mere chit; hence he cannot act; for action is change of condition; and he cannot 
see, direct and enjoy. Here is a contradiction. 


Sankhya. There is really no contradiction. Prakriti being in the presence 
(sannidhi) of the jeeva, there is mutual adhydsa that is, the activity of matter 
is perceived in the jeeva, and his intelligence in matter; and this is misconcep- 
tion. Hence the jeeva, sees directs and enjoys, though in reality he is without 
change and does not act. 


Reply. This explanation is untenable. Adhydsa is the perception by an 
intelligent person of the attributes of one object in a different object. This 
perception is a.change of condition, and is not possible in one that never 
changes. Nor is it possible in matter; for this perception is an attribute of an 
intelligent-person; and matter possesses no intelligence. 


Sankhya. The mere existence of matter in the presence of the jeeva will 
suffice. He need not see it. 


Reply. This also is untenable, for the same reason, i.e., as he never 
changes. If nevertheless adhyasa can take place, it must ever occur. That 
presence (sannidhi) cannot help has been already stated (vide sutra 10 of the 
preceding section). 


2. Another contradiction. The sankhya states that matter is the means by 
which the jeeva attains release; and also that he is ever free. Hence what is 
bound, adopts the means to release and attains release is matter alone. If the 
latter statement be correct, how can matter be said to serve the jeeva? 


3. A still further contradiction. Matter is said to withdraw from sight the 
moment it is seen by a jeeva in its true nature, thinking ‘ I have been seen’. 
This is unsound. The jeeva being ever free, and never changing, never sees 
matter; nor can matter see itself, being without intelligence; and cannot think 
‘ have been seen’. 


Sankhya: Mere presence (sannidhi) is perception. 


SUB-SEC. 1] CRITICISM CONCLUDED 287 


Reply. As the presence ever exists, matter must be ever perceived; and it 
cannot be said to withdraw from sight. 


Sankhya. There is a presence (sannidhi) other than the substance of 
matter, which newly comes into existence. 


Reply. Even this is not possible in one that never changes. Further, if 
perception in the form of presence be the means to release, the same must be 
the means to bondage also; and bondage and release will ever happen. 


Sankhya. Misperaception is the means to bondage; the perception of an 
object as it is the means to release. 


Reply. Both kinds of perception do not differ from the presence; and both 
bondage and release will ever happen. If the presence be not permanent, but 
newly comes into existence, we ask what is its cause. If you mention something 
as the cause, we ask again what is the cause of that cause; and this will lead 
to the adinfinitum difficulty. 


Sankhya. The mere existence of matter is the presence. 


Reply. Then as matter is eternal, bondage and release will ever occur. 
Hence owing to these and other contradictions, the sankhya’s theory is unsound. 


Criticism. The objections urged apply with greater force to Sankaras 
theory; for his Brahma, like the jeeva of the sankhya, is kutastha, i.e., He never 
changes; He is ever nir-visesha, self-proved and mere chit. Hence he cannot see 
avidya, and adhydsa will not be possible. There is this difference. In order to 
limit birth and death to particular individuals, the sankhya accepts the view 
that the jeevas are many; but this is not accepted by Sankara. Hence if one 
person dies, all others must cease to exist at the same time; but this is not in 
accordance with facts. 


Sankara. In the sankhya’s theory: prakriti and bodies made of it, real; but 
in my theory. prakriti and the bodies made of it are all unreal. Hence one jeeva 
will suffice. 


Reply. Whether prakriti be real or not, a Being that never changes, that is 
mere chit and shines without help, cannot see anything other than himself. If 
matter be unreal, its first perception and the subsequent nullification of the 
perception being accepted; the absurdity is still greater. In the theory of 
Bhaskara too contact of Brahma with updadhis will be impossible, as He is of this 
nature (1) and the theory is therefore unsound. 


(1) Is of this nature - is ever without change. To contact an upddhi is a change, 
and it is therefore impossible. 
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We stated that the sankhya’s theory was untenable, as it is based on 
specious arguments, and as it is full of contradictions. We proceed to show in 
this sub-section that the vaiseshika’s theory of evolution from atoms is also 
untenable. 


This is based on the siitras of Kandda. It recognises the existence of the 
five elements, earth, water, fire, air and ether, all of which except the last are 
formed each from its own atéms (params anu). Ether is one and indivisible; it 
is eternal and pervades all space. The mind is atomic, and is eternal, each jeeva 
being furnished with a mind to serve him as an instrument of knowledge. The 
senses of perception-those perceiving smell, taste, colour and touch - are 
products respectively of the four elements, earth, water, fire and air; and they 
do not come from the subtlest variety of ahamkara as in the sankhya’s theory. 
The sense of hearing is the ether itself limited by one’s ear. The vaiseshika does 
not recognise the existence of mahat, ahamkdara, the five tanmatras and the 
organs of action. The evolution of earth, water, fire and air from their atoms 
proceeds on this plan. Two atoms unite and form two-atom compounds; and 
three of these compounds unite together to form what is known as tyanuka 
(three two-atom compounds). From these secondary compounds the elements are 
formed by aggregation. The atoms move towrds one another and form com- 
pounds prompted by adrishtam. the jeevas do karmas (action) to procure fruits of 
various kinds. And as the karmas disapper quickly, something relatively perma- 
nent is needed to intervene between them and the fruits, and to wait till the 
time for yielding them arrives. This something is known as adrishtam (unseen); 
and it is recognised by the mimamsaka also under the designation of apurva 
(new). The same need does not arise in the vedanta, as there is Isvara, who sees 
the karma of each and gives him its fruit. Now, as evolution is for the benefits 
of the jeeva, his adrishtams move the atoms to form compounds of various kinds 
and furnish him with a body. The sankhya’s criticism of the evolution of the 
universe from atoms is recognised; and to avoid the difficulty pointed out, it is 
assumed that the atoms are eternal, indivisible and without parts. 


This, theory is criticised in the next sutra: 


10. Hedtiaay SAT SeNA | 


Like the evolution of tryanuka from dvyanuka and of dvyanuka from paramanu, 
the rest of the theory is unsound. 


The siitra assumes that this theory is untenable, and proceeds to state 
that other minor items of this theory are also untenable. First, as to the theory 
of evolution itself. It is seen in the world that a number of threads uniting with 
one another yield the product - a piece of cloth. This union is brought about by 


one side of a thread being joined to one side of another thread, and in this it 
is implied that each thread has six sides. The formation of compounds from 
atoms must proceed on the same plan, and it must be assumed that atoms also 
have six sides. Otherwise, being indivisible, one cannot be united to another to 
form a compound of any size; and from even a thousand atoms a compound 
exceeding one atom in size cannot emerge (1). 


Hence, evolution would be impossible. If it be admitted that atoms also 
have six sides, they must consist of parts, each of which is made up of similar 
parts; and these again must be similarly produced. Proceeding in this manner, 
there will be no end. The theory therefore fails. 


2. The subject of atoms should be examined a little further. Both the 
mimdmsaka and the vedantin recognise the existence of atoms as the smallest 
unit of extension; and their atoms are the small specks of dust seen flying 
about in a bundle of sub-beams, which stream into a dark room through a 
window. The vaiseshika goes further and sub-divides each of these atoms into 
dvyanuka or two-atom compounds, and each of these again into parama anus. 
This sub-division rests on this inference, viz., the atom seen in the sun’s rays 
is made up of parts; for it is a substance seen by the eye, like a jar. He 
requires an ultimate cause, that does not consist of parts. His parama anu is 
not made up of parts and is indivisible; but this has now here been seen. In 
making an assumption one should be guided by what one actually sees. As a 
theory of atoms this is cumbersome, as it assumes two kinds of smaller atoms 
while the atoms seen in the sunbeams suffice for all purposes. 


3. Vaiseshika. A mustard seed and a hill differ from each other by the 
small or large number of their parts; and if the smallest atom should consist 
of numberless parts, there would be no difference between the seed and hill, as 
each will consist of numberless parts. Hence, some limit to the smallness of size 
must be accepted. Reply. If the smallest atoms do not consist of parts, there 
will be no objects exceeding the smallest atom in size; and the mustard seed 
and hill will not exist. Further though the mustard seed and hill consist of 
numberless parts, there is a difference between them. The mustard seed has 


(1) This needs explanation. when several parts are put together to form a whole, 
each part is in contact with another, the place of contact being a portion of the part. 
If atoms unite to form compounds, one atom must contact another at a portion of its 
surface. But. being indivisible, it cannot do so; and must contact it throughout its 
surface; Then the two atoms will cover the same space as one atom. This objection is 
disregarded in cases in which the contact of an indivisible object with objects consisting 
of parts is accepted on proper authority. But when the vaiseshika puts forward a theory 
based on mere speculation, the objection may be legitimately urged. His assumption’ of 
the existence of parama anu is of this character. 
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numberless parts no doubt; but the hill consists of numberless parts of the size 
of the mustard seed, each of which consists of endless parts. Again a fortnight 
and a month consist each of numberless parts; and yet even you must admit 
that they differ. You recognise jafi as being found in all the individuals of a 
class; and thought the members of each class are numberless, yet you recognise 
a higher and a lower jati, the jati in jars being the lower and the jati in the 
element earth being the higher; and these jatis are therefore different. 


Vaiseshika. What shall we do? Reply. Accept the theory taught in the 
upanishads. 


Criticism. This sutra has been interpreted by others as refuting an 
objection to the theory of evolution of the world from Brahma. This is unsound, 
and will be a repetition. the objections raised by several opponents were 
answered in the preceding section; and thier theories are now refuted in this 
section. That evolution of the world from an intelligent Being is possible was 
proved in sub-section 3 of the section. 


What are the other things that are unsound in this theory? the author 
proceeds to point them out. 


11. vaautsft + Hades: | 


In either view, there will be no motion of atoms (towards one another); hence no 
formation of .compounds ‘of atoms. 


In this theory the atoms should move towards one another; this motion 
leads to the union of two atoms; these compounds form other compounds; in 
this manner the world is formed. The question is-how is the first motion in 
each atom caused. The vaiseshika states that this is caused by adrishtam. Now 
the adrishtam must be in the atom or in the jeeva; and the sutra states that in 
neither case will there be motion. 


2. Being generated by the jeevas good and bad deeds, the adrishtams 
cannot be in parama anu. If they were, they must ever lead to creation. The 
adrishtams in the jeeva cannot bring about motion in the parama anu. If the 
adrishtams in the jeeva move the parama anus through the jeeva who contacts 
them, then the stream of adrishtams being permanent, there must be creation 
at all times. 


Vaiseshika. Adrishtams must mature before they yield their fruits. Now 
some adrishtams yield their fruits at once; some in another life; and some in 
another kalpa (world-age). Hence there is no risk of eternal creation. Reply. To 
bring about the creation of the world at the same time, it must be assumed 
that all the adrishtams of all the jeevas mature at the same moment, and that 
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this maturing is of the same kind. This is, however, an impossible task. The 
jeevas are numberless; each produces numerous adyishtams by actions of various 
kinds; and they do not act in concert or at the same moment. It cannot 
therefore be imagined that all these adrishtams mature at the same moment, 
and that the matured fruits all tend to creation. For the same reason the 
dissolution of the world at the same time, and the waiting of the adrishtams to 
mature till the life-time of Brahma, the creative agent, comes to end are also 
out of the question. 


Vaiseshika. Isvara’s will gives a capacity to the adrishtams, and they join 
together and cause motion in the parama anus. Reply. The existence of Isvara in 
your theory rests on mere inference. It has been shown in chapter I, section 1, 
sub-section 3 that the inference fails. Hence your theory of evolution of the 
world from the motion in parama anus fails (1). 


12. TRA TA araetaera: 


And because samavaya is accepted; as the same reason applies; and as there will 
be want of finality. 


The vaiseshika states that samavaya (1) exists and that it is eternal. It is 
the relation of the whole to its parts, of a substance to its attributes or actions, 


(1) If the adrishtam can create the world, there is no need for an Jsvara; and the 
attempt to prove His existence by inference will be useless. Vaiseshika. The adrishtams, 
being non-intelligent, must be moved by an effort of Isvara. Reply. This effort being non- 
intelligent another effort with be needed to move it; this will need another and so on 
ad infinitum. Vaiseshika. The first effort of Isvara will suffice. Reply. We plead that 
similarly the adrishtams of the jeeva will suffice, though non-intelligent; an Isvara is not 
needed. 


(1) The vaiseshika enumerates six things in addition to substances (dravya), viz., 
guna (quality), karma (action), jati, samavaya, visesha and abhava (non-existence). Of 
these jati is stated to be one, to be eternal and to be found in all the membrs of a class; 
such is the peculiar feature of the class; but jati is considered to be different from it. 
In criticising Sankarads theory in the ‘Three Tatvas’ it is shown that the assumption of 
jati, which is not perveived by any one, is unnecessary, and that whatever purpose it 
to be served by jati will be served by the peculiar feature of the class. Samavaya is dealt 
with here. Visesha is an attribute that is found in the parama anus and serves to 
distinguish one parana anu from another. It is not perceived; and the assumption of its 
existence rests on the same ground as the assumption of samavaya. It fails for the same 
reason. Abhava was referred to under siitra 18 of chapter II, section 1 (page 481), and 
it was shown that such a thing as abhdava does not exist. The result is that there are 
only three classes - dravya, guna and karma; as the last two are aspects of dravya, the 
only proper division is into dravya and what is not dravya. This is the division adopted 
by Sri Desika in the nydya siddhanjana. 
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of an individual of a class to.the generic character. Its existence is assumed in 
order to explain why two particular things are always found together, one 
resting on the other and qualifying it. The same need exists for explaining why 
this samavadya is found in the things to which it is related; and a second 
samavaya must be assumed to satisfy this néed; this will lead to a third one 
and so on ad infinitum. 


Vaiseshika. It is the nature of samavaya to be always found with another; 
there is therefore no need for a second samavaya. Reply. It is the nature of 
qualities and actions to be always found with substances, and of jati to be 
always found in individuals of a class. Why should the existence of an unknown 
thing as samavaya be assumed, and why should it be then stated that such and 
such is its nature? The assumption of a new thing is cumbersome and 
unwarranted. 


The objection pointed out is found in samavaya whether it is eternal or 
not. If it be eternal, there is another objection, which is stated in the next sutra: 


13. ReaaaT AAT | 


And because (what is connected with samavdya) must be eternal alone. 


Samavaya being a relation, if it were eternal as alleged, the things with 
which it is connected, i.e., the world, must be eternal also; and there would be 
no need to prove the existence of /svara or to assume that atoms exist and form 
the world. 


14. Sufeeara fartat alana i 


And because atoms are said to possess colour and ofher attributes; the reverse of 
what is intended; being so seen. 


The atoms (parama anu) are of four classes corresponding to the elements 
earth, water, fire and air, and are said to possess the attributes smell, taste, 
colour and touch. They are at the same time described as being eternal, subtle, 
and indivisible. But this description cannot be correct; for whatever has colour 
and the other attributes is seen to be perishable and to have been made, like 
a jar, from causes that are similar; and as already stated in making an 
assumption one should proceed on what is seen. Hence it is not possible to 
assume a thing as possessing a particular character that appeals to one. 


To ward off this attack it may be stated that the view that atoms possess 
colour and other attributes will be abandoned. The next sutra replies: 
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15. TIT STAT 


And because in both ways it is faulty. 


It has been pointed out that the possession of colour and other attributes 
by atoms conflicts with the view that they are eternal. Their being devoid of the 
attributes will conflict with the other view that the colour and other attributes 
of products come from similar attributes of the cause, and the earth and other 
elements will be without smell, taste, colour and touch. Thus, in either way thé 
theory is faulty. 


16. HoRTErIeIeaaaTAT | 


And because it has not been accepted, it should be completely ignored. 


In the sankhya theory one or two elements are acceptable, like the sat- 
karya theory; but in this theory of the vaiseshika there is nothing, which those 
that follow he veda can accept (1). 


SUB - SECTION 3 


We have refuted the theory of the vaiseshika that the universe comes forth 
from parama anus. We pass on to the saugata, who holds the same theory of 
evolution. There are four schools, which together go by the name saugata. The 
first school, that of the vaibhashika, recognised the reality of the external world, 
consisting of the four elements-earth, water, fire and air- and of their com- 
pounds. Both the elements and their compounds are aggregates of atoms. The 
reality of the inner world also was recognised, and it consisted of streams of 
perceptions, feelings, or thouoghts, in which each perception, feeling or thought 
is followed by a like perception, feeling or thought. The existence of both the 
worlds might be proved by-sense perception and by inference. The second 
school, that of _the soutrantika, held the view that the external world was not 
capable of direct perception and that its existence was inferred from the 
perceptions which it produced. The third school, that of the yogachara, denied 
reality to the external world. There was nothing outside corresponding to 
perceptions; what was perceived by the senses was unreal like dream percep- 
tions. All the three schools agreed in teaching that everything, which they 
recognised, existed only for a moment, and that it was replaced by another 
thing exactly alike. They denied the existence of ether, of the jeevas and of 


(1) The vaiseshika’s views regarding the jeeva are opposed to the teaching of the 
upanishads. He regards him as jada, i.e., as not capable of showing himself without help. 
He is a knower; but his knowledge comes only when he contacts the mind; jnana is not 
his inseparable attribute. These views are refuted in the next section. 
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Tsvara. The last school, that of the mdadhyamika, denied the existence of 
everything. 


Vaibhashika and soutrantika schools. To deal first with the two schools 
which recognised the reality of the external world. The following is what they 
stated; The earth-atoms possess colour, taste, touch and smell; the water-atoms 
exhibts colour, taste and touch; the fire-atoms have only colour and touch; while 
touch is the only quality of the air-atoms. Each group of atoms coming together 
produces its own element. From these elements other aggregates are formed, 
known as the body, the sense, and objects of sense enjoyment. Within each body 
is a stream of perceptions, feelings or thoughts, which stream is an apprehend- 
ing entity and which is the Atma of the body. With the agencies described all 
operations in the world proceed. 


Sudras 17 to 26 demolish the momentary character of external objects 
alleged by the first two schools of saugatas: 


17. WyarT saegasht seme: 


In the aggregates formed by both classes the production of the world does not 
result. 


It is stated that atoms form by aggregation earth and other elements; 
and that these elements similarly form the bodies of jeevas, their instruments, 
and objects of sense enjoyment. The sutra states that by the aggregated of both 
kinds the aggregate known as the world cannot be formed. For the atoms and 
the elements are held to have a momentary existence only. The following 
questions rise to one’s lips. The atoms and the elements, which perish in a 
moment-when do they begin to unite; when do they unite; when do they become 
objects of perception; and when. do they become fit to be taken up or thrown 
away? Which knower-Atmd touches what object; what object does he know and 
when; and who takes up what object perceived, and when? On this theory he 
that has touched an object has disappeared; and the object touched has gone; 
similarly, he that has seen an object is no more, as also what has been seen. 
How can one know what has been touched by another; and how can one take 
up what another has known? The saugata explains: Each stream of momentary 
objects is one. Reply. This will not help, so long as you do not admit that there 
is some one other than the streams, who is permanent and connected with each 
of the streams. Also, perceptions-individual perceptions or streams of percep- 
tions - are not the Atma. The Atmd is the T’ and is the knower. 


18, AUTEM Ta Tara | 


If it be said “As each produces another, what has been stated is appropriate,” the 
teply is “No; because they are not the cause of aggregation.’ 
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The saugata offers an explanation. Though all objects are momentary, yet 
avidya will show all this to be appropriate. Avidya is misconception, i.e., the 
thought that a thing is permanent, eternal, and pleasant, while it is momen- 
tary, perishable and unpleasant. This produces desire and aversion; from this 
the shinning of the chitta (mind) takes place; from this again come thoughts 
and their products and earth and other products possessing colour; from them 
mind and the five senses; from them bodies; from them experience of pleasure 
and pain and the rest.Then follow avidya and the rest in the same order, like 
a wheel turning round and round, and this has had no beginning. What has 
been descried cannot take place without the aggregates-the elements and their 
products. The sutra states this explanation, and then replies: Avidya and the 
rest cannot keep the element and their products in the condition of aggregation. 
The notion that shell-silver is silver does not make two pieces of shell-silver 
aggregate. Further, as he, that has the avidyad, and regards a momentary thing 
as permanent, perishes that moment, who is it that is the seat of desire and 
aversion ? so long as you do not accept a permanent being, who is the seat of 
desire and aversion, as long will you be unable to maintain that these feelings 
continue. 


19. TRIETE FT NTT | 


And because when the succeeding thing comes into existence, the preceding one 
disappears. 


This is another reason for the universe not coming into existence on the 
saugata’s theory. In a stream of jars, each of which exists for one moment only, 
when the jar of one moment appears, the jar of the preceding moment has 
gone; and it cannot be the cause of the appearance of that jar. What is its 
cause? It cannot be non-existence (abhdva); for then everything may appear at 
every place and at every moment. Next, it cannot be existence of the jar in the 
preceding moment; for then the jar of the preceding moment may cause the 
appearance in the succeeding moment of objects in the three worlds, as a cow, 
a buffalo, a horse, a wall, a stone and the like. Next, it cannot be the existence 
of a like object in the preceding moment; for then the jar of one moment may 
cause the appearance of all the jars in all places. Next, it cannot be maintained 
that the existence of a jar of one moment causes the appearance of one jar only; 
for then it cannot be known which appears out of those in all places. If the 
reply be-the jar that appears in the place, where the jar of the preceding 
moment stood, is produced by the jar, it will be an admission that place is not 
momentary. Further, it cannot be known that a jar stood at a particular place; 
for after the eye is turned to the jar, it disappears before it can be known. 


20. stata afta ahaa | 
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In the absence of the preceding thing there would be conflict with (the saugata’s) 
statement; otherwise both would be seen at the same time. 


In the proceding sutra one absurdity was pointed out, and here others 
are mentioned. It was stated that in the absence cf the proceding thing the 
succedding one cannot appear. If it appeared in the absence of a cause, 
everything may be produced everywhere and at every moment. This is not the 
only difficulty. The saugata states that four things are necessary for perception, 
of which the object to be perceived is one; and this implies that the object 
remains for one moment after the eye is turned towards it. If it does not (and 
it cannot remain on this theory), then there will be conflict with the statement. 
To ward off this attack, if it be assumed that, while the jar of one moment 
remains, the jar of the next moment appears, then both the jars, one of which 
is the cause and the other is the product, should appear at the same time; but 
this is not seen. And-the theory of momentariness will be abandoned. To obviate 
this last objection, if it be stated that an object is seen at the same moment 
at which the eye is turned towards it, the relation of cause and effect will 
cease, as the effect should follow the cause. 


21. steroftercrrareasser_ | 
Neither variety of destruction can happen because the substance remains. 


In the two preceding sutras the creation of an object out of nothing was 
disproved; and in this sutra it is shown that an existing object cannot be 
completely annihilated. The saugata distinguishes between two kinds of destruc- 
tion-the gross one, which all can see, when a jar is destroyed by the fall of a 
hammer upon it; and in which the stream of like substances comes to an end; 
and the subtel one alleged by him, which takes place every moment in a stream 
of like substances, and which cannot be seen. The sutra states that neither of 
them can happen; for an existing object cannot be completely annibilated. The 
creation and destruction of an obejct mean only change of condition of existing 
substance; and the substence itself, capable of this change, is one and is 
indestructible. This was established in chapter II, section 1, sub-section6. 


Saugata. When a lamp is extinguished, complete destruction is observed; 
and it may be presumed that the same thing happens in other cases also. 
Reply. In jars and cups, which are broken, and cease to exist as jars and cups, 
the earth, of which they were made, is perceived to continue; and it is decided 
that the destruction of an existing substance is merely a change of its condition. 
This conclusion is extended to the case of the lamp; and it is inferred that the 
flame of the lamp: has assumed another condition, which being subtle cannot be 
perceived by the maked eye. In the case of the jars and cups the recognition 
of the continuance of the earth not being nullified, its suppression is not 
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legitimate. For one should proceed from the known to the assumption of what 
is unknown, and not ignore the known. 


22. WIT T sae | 


And because in both ways the theory is faulty. 


The saugata’s position disproved in the last three sitras is that creation 
is possible out of nothing, and that what has been created may become nothing. 
From this position absurd results follow. What is made out of nothing must be 
nothing; for the cause and product should be similar, like a jar and a lump of 
earth, or a crown and a peice of gold. The universe should therefore be nothing; 
but this is not perceived by any one, nor is it admitted by the saugata himself. 
Next, after one moment the whole world would be nothing; and if it comes into 
existence again, it would be nothing as just stated. 


23. ArARt ATARI | 


And in regard to the element ether (the theory is faulty; for) no difference (in 
perception). 


This question of the existence of the element ether comes in incidentally, 
for it is regarded as non-existent by the saugata along with the others; and this 
view is now refuted. Like earth and other elements, which are admitted to be 
positive substances, the element ether (@kasa) is perceived, and this perception 
is not subsequently nullified. And it is thus perceived - ‘There the hawk falls; 
here the vulture’; and ether is the place where these birds fall. The existence 
of the element ether is thus recognised. Objection. Ether is the non-existence 
(abhava) of the elements-earth, water, fire and air. Reply. This view is incorrect. 
Non-existence is of four kinds. When an object is made, there was its non- 
existence before that moment and when it is destroyed, there is after that 
moment non-existence of another kind. After the object is made and before it 
is destroyed, neither variety can exist. Neither can therefore be predicated of 
ether. While these elements exist; and the world will be without ether. The 
third variety occurs when it is said ‘A is not B’; and non-existence of ‘A is in 
B, and non-existence of B is in A. Similarly, if ether be not the others, this non- 
existence must be in each of the other elements; but not elsewhere; but it is 
seen in the interspaces among them. The last variety is utter non-existence, 
which cannot be stated while the other elements exist. Hence, the element 
ether is a positive substance. As abhdva (non-existence) is only change of 
condition of an existing substance, the element ether cannot be mere 
negation.Though in itself it has no colour of its own, and though it is not 
perceptible to the eye, both ‘are facts, as what is seen is the element com- 
pounded with the others. 
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24, TFET | 


And because of recognition. 


And object seen before is thus recognised - ‘This is that only. Its 
existence in two different moments proves its permanency. Saugata. The percep- 
tion of oneness is a misconception engendered by likeness between two different 
objects as in the case of the flames of a lamp. Reply. This explanation is 
untenable; for the oneness of the perceiver, who is duped by the likeness, is not 
admitted. It will be no explanation to reply that one sees an object to be the 
object or like the object seen by another. The opponent, who refers to miscon- 
ception engenedered by likeness, unwittingly admits that the same person 
peceives the object on both the occasions. In regard to the flames of a lamp 
there is reason to hold that they are different; but in the case of a jar there 
is no authority to hold that the jar of one moment is different from the jar of 
the next moment. If such an authority existed, you may assume that the jars 
of two different moments are recognised as one owing to their likeness. 


2. Saugata. I will prove by sense perception and inference that jars exist 
only for a moment. First as to sense perception. Here is a jar existing at the 
present moment. Sense perception distinguishes it from the jar of the preceding 
moment and from the jar of the succeeding moment, in the same way as it 
distinguishes a blue thing from a yellow thing. In other words the jar of this 
moment is a different substance from the jar of the preceding moment and from 
the jar of the next moment. Next, inference is as follows: A jar exists only for 
a moment; for it has existence, and is capable of doing an action. What is non- 
momentary, as the horn of hare, has no existence and is incapable of doing an 
action. Here no example is given of the co-existence of the hetu and the sadhya; 
but a negative example is stated in which the absence of the sadhya is 
accompanied by the absence of the hetu. This raises a presumption that where 
the hetu exists, there the s@dhya also is present. The example selected is the 
horn of a hare, which has no existence, and which may be said to be anything- 
momentary or non-momentary, and it suits the saugata to take the latter view. 
Again, in a jar which is destroyed by the fall of a hammer, its existence at the 
moment is seen and along with it perishability. Therefore, the jars of the 
moments preceding the moment of destruction were also perishable; for they 
were jars existing at the moment. 


3. The attempts to prove the momentariness of objects in the external 
world (1) are fuitle. The differentiation effected by sense perception of an object 


(1) The saugata appears to have caught the idea of momentariness of things from 
a burning lamp. It is admitted on all hands that though the flame appears to be one, 
it is really a quick succession of many flames, each flame being started by the contact 
of fire with a portion of the wick, and going out by the burning up of that portion and 
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of the present moment from the objects of other moments does not prove it to 
be a different object. It shows only its connection with the present moment, and 
does not preclude its connection with other moment also. The proof by inference 
fares no better. Two facts were adduced in proof of the momentariness of a jar. 
We will use them to show that it is relatively permanent. Thus, the jar is 
permanent; for it exists, and is capable of doing an action. What is not 
permanent does not exist, and is incapable of doing an action, as the horn of 
a hare. The fact that an object, is capable of doing an action proves of itself that 
it does not exist merely for one moment. For a thing that comes into existence 
and disappears the next moment can never do any work. It may be noted that 
the hetu proves the reverse of what is intended. The second proof by inference 
must share the same fate. When the jar is destroyed by the fall of a hammer, 
the destruction is brought about by a visible cause, and it may be affirmed that 
the jars of the moments preceding the moment of destruction remained in the 
absence of a similar cause of destruction. Saugata. the fall of the hammer was 
not the cause of destruction, but it merely started a stream of unlike existences 
in the form of broken pieces. Reply. To reach the condition of broken pieces is 
itself the destruction of the jar, as has been shown in sub-section 6 of chapter 
II, section 1, Saugata. Destruction is other than coming into the condition of 
broken pieces. Reply. The fall of the hammer is the cause of destruction, as it 
follows immediately on the fall of the hammer. This is appropriate. 


4. Hence, by recognition objects are shown to be relatively permanent; 
and this cannot by any means be ignored. It shows that an object connected 
with two points of time is one; to say that it shows something else is to assert 
that the perception of the blue colour, for instance, relates to some other colour: 
Those, that assert the existence for a moment only of a person who perceives 
and of the thing perceived, cannot accept. inference as a source of authority; for 
to draw an‘inference one must have perceived the co-existence of the hetu and 
the sddhya and must remember it when he sees the hetu in a place; and these 
things will be impossible in their view. Similarly, they cannot say “This exists 
for only a moment’ and then adduce the hetu; for at the very moment, in which 
he makes the statemet, he ceases to exist. It is not possible for one to complete 
what another began; for he does not know it. 


25. ARASEEATT | 


What is non-existent cannot be the cause; for this has not been seen. 


the consequent cessation of that contact. Owing to the rapidity with which each flame 
is replaced by another, the flames of the lamp appear to be one. The sangata’s 
contention would be that as momentary coming into and going out of existence is seen 
in this case, it may be assumed to exist in other cases also. 
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Under (1) sittra 19 at the end of the explanation it was pointed out that 
after one’s eye is turned to an object, if it disappears, it cannot be known. The 
soutrantika comes forward to dispute the statement. This is what he states. The 
non-existence of an object at the moment for knowing it does not prevent its 
being known. To be the object of knowing is merely to be the means of knowing. 
Objection. The eye and other senses are the means of knowing. Are they the 
objects known. Saugata. An object bestows its character on cognition, and thus 
causes knowledge of itself. This is what I meant. Hence, when the object 
disappears, its previous existence and what it was are inferred from its 
character imparted to the knowledge. Here, the yogachdra of the third school 
comes forward with an objection. An outside object is not necessary; for one 
knowledge imparts its character to the next one. The soutrantika replies. In a 
stream of perceptions marked by the blue colour a perception marked by the 
yellow colour cannot find a place without the intervention of an yellow object. 
Hence differences in perceptions are brought about by the differences in objects 
themselves. This contention of the soutrantika is refuted in the sutra. The 
particular character of a perception cannot be the character of an object that 
has disappeared and has ceased to exist. for, such a thing has not been seen. 
When an object disappears, its attribute cannot be seen in another object. A 
reflection on a mirror subsists only so long as an object is present before it; but 
not after it has moved off. Even there it is not the attribute only that appears; 
the object too is reflected. Hence the peculiar character of a perception imparted 
to it by an object needs the existence of the object at the moment of knowing 
it. 


26. vardtararatt Sa fae: 


And éven to those that sit fruits will come on this theory. 


This sutra points out one more flaw in the theory of both schools. In the 
world one makes efforts to procure a good or avert an evil; but if everything 
exists only for a moment, and if objects, the efficacy imparted to persons, and 
meditations do not continue in succeeding moments, there is nothing to be 
sought by effort. Hence, fruits must come without a cause; and those that sit 
still may reap the fuits of this world or of the next, or even attain final release. 


SUB - SECTION 4 


In the sub-section the view of the third school of the saugatas, known as 
the yoyachara, is dealt with. The tenets of this school are that outside objects 


(1) Hitherto the views of the vaibhashka and soutrantika, who recognise the 
existence of the external world, were criticised; and the criticism applies equally to both. 
In this sitra the view of the latter that the external world can be known only from 
inference is dealt with. 
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have no existence, and that perceptions alone are real. To these remarks certain 
objections are raised, which the yogadchara meets. First objection. One perception 
is distinguished from another by the objects perceived; how can they be denied ? 
Reply. Perceptions have forms of their own, as objects are said to have, and 
distinguish themselves from one another without any outside help. The differ- 
ence among perceptions depends upon vdasana. which means that one perception 
perfumes another similar perception that follows it, so as to form as stream; 
and the perfume of one stream is different from that of another. Hence there 
are streams of perceptions differing from one another Second Objection. How 
does the perception of a different kind arise? Reply. The last perception in a 
stream of perceptions gives rise to a different perception; and it is capable of 
doing so. Third objections. Why is it said that the characters of a mustard seed 
and hill, which are outside, appear in the perceptions that are inside? Reply. 
Objects. become fit to be spoken about by the shining of perceptions. This must 
be admitted; otherwise the distinction between what shines without help and 
what needs help will disappear, and in order to shine it must have a form; 
without a form it cannot shine. There is but one form that is seen; and it 
belongs to perception. Its appearance as the form of an outside object is 
illusion. This is proved also by the fact that perception and the object are 
invariably perceived together. Hence, the object is not different from the 
perception (1). 

2. Further the assumption of the existence of outside objects is not 
legitimate. One, that recognises their existence, must admit that in the percep- 
tion of a jar the perception has the form of the jar. Forms in perceptions being 
admitted by both sides. While all speech is possible with reference to them 
alone, why should outside objects be assumed to exist? 


This view is refuted in the next sutra : 
27. ARTA TST: 1 
No non-existence : because if is seen. 


To deny the existence of objects other than perceptions is not possible; 
for perception is seen as possessing this character-to make it possible for a 
knower-Atma to speak about a particular object. Every one, as is well-known, 
perceives thus - ‘I see a jar’. This act of perception is connected with a person 
as perceiver and with a thing as its object; and it is vivid perception, of which 
all the world is witness. For one with this very evidence to allege that 
perception alone is real must expose him to the derision of the whole world. 


2. The opponent’s argument, that perception and object being invariably 
perceived together, the quality blue and its perception do not differ, is unteanble. 
ae ee EEE EEE EE EEE 


(1) When one sees two moons owing to a defect in the eye, the two moons are 
always seen together ; and for this reason the second moon does nor differ from the 
other. 
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It conflicts with his own statement; for being together in the perception must 
result from difference in the objects seen. The perception makes an object fit to 
be spoken about; how can it be identical with the object? 


3. Again, vdsana cannot be alleged in regard to perceptions, which 
completely disappear every moment, and which therefore do not possess a 
permanent from that may continue in all the perceptions in a stream. How can 
a perception be perfumed by another that has disappeared? 


4, Hence, differences in perceptions are due to differences in objects; and 
they are brought about by the connection of the attribute jndna with objects; 
and this connection is in the form of contact, as jndna is a substance, being an’ 
inseparable attribute of a jeeva, as light is an inseparable attribute of-a flame. 


The opponent cites the case of dream perceptions, and contends that like 
them’ the perceptions of the waking condition, which perceptions of the outside 
world are, do not rest on anything. This is refuted in the next sitra: 


28. taal + erarfead | 


And_ not like dream perceptions; for there is a difference. 


Dream perceptions are caused by a drowsy mind, and are nullified, when 
one rises from sleep; while perceptions of the waking condition are the reverse. 
Your attempt to prove that knowledge of all kinds is without any foundation 
is futile. For the inference, by which this is to be proved, would be of this form- 
‘knowledge’ is without foundation; because it has the character of knowledge. 
Now, the knowledge to be obtained from this inference being covered by the 
general term ‘knowledge’, must also be without foundation, and would serve no 
purpose. If to obviate this defect, it be thought that it rests on a solid basis, 
then the hetu would be found in this knowledge, and the sadhya would be 
absent from it. Hence, the argument would be faulty, as the co-existence of the 
hetu .and the sadhyd is not invariable. the attempt therefore fails. 


29. A Wasa: | 


No existence; because if is not seen. 


Knowledge, not resting on a thing as its object, does not exist; for it is 
nowhere seen, i.e., knowledge without a person that knows, and an object 
known. Even dream perceptions do not rest on nothing. What is seen in dreams 
is created by the highest Atmd so as to be experienced only by the dreamer and 
that only for the time being. This will be explained in chapter III, section 2, 
sutra 3. 
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SUB - SECTION 5 


This sub-section deals with the last school of saugatas, that of the 
madhyamika, whose argument is as follows; That the world is a void is the final 
decision of the saugata system. The teaching had to be suited to the capacity of 
students; and external objects were accepted, and the theory of momentariness 
was added; but as a matter of fact neither knowledge nor the external world 
exists. “There is nothing’ is the truth and to become wothing is release. Such 
was the view of Buddha. And that is proper; for nothingness does not need any 
cause to produce it; for it exists of itself. It is only for sat (what exists) that a 
cause should be searched. Now, how is sat caused? The cause cannot’ be 
anything that exists; for a jar does not come from a lump of earth, as it is, ie., 
without its being worked up. It cannot be anything that does not exist. When 
the lump of earth disappears, the jar that comes out of nothing must be 
nothing.’ Next is sat (what exists) made by itself or by another? It cannot be the 
former alternative; for then the products would depend upon itself as cause; 
and it would serve no purpose, as it already exists. The latter alternative too 
will not do; for if another can make it, then anything can come out of anything 
else, there being no difference in the matter of being another. As nothingness 
has no origin, it is not liable to destruction. Hence nothingness is the truth; 
and the notion of origination, destruction, existence, non-existence and the rest 
is mere illusion. 


Here an objection is raised by Sankara. There can be no illusion without 
a real base on which it rests. Hence something must be accepted as real. Reply. 
You accept an illusive world, though the avidya, which causes the illusion, its 
resting on Brahma, and His perception of it are all unreal, and though it is 
opposed to what happens in cases of illusion (1). Similarly with an unreal base 
illusion may happen: 


This theory is refuted in the next sitra: 
30. waIIsyT \ 
And because in every way it is inappropriate. 


The nothingness, which you have in view, cannot be established, whether 
we consider the sources of authority or what they prove. First, the terms ‘exist’ 
ee 


(1) In the typical case of illusion - the mistaking of sheil-silver for silver-the cause 
is twillght; it affects the shell-silver, and prevents its being clearly seen; and there is 
also a person who sees and is delude. In Sankara’s theory the cause is avidyd, which 
is unreal; it cannot affect Brahma as alleged, as He is light (prakasa) and can shine 
without any help; and being destitute of attributes, He cannot see. Nevertheless he 
states that Brahma sees an unreal world. It is open to the madhyamika to report that 
if sankara may disregard the necessary conditions, he may also do the same. 


304 SRIBHASHYAM [CHAP. Il, SEC. 2 


and does no exist’ and the perceptions with which they are connected refer only 
to particular conditions of an object that exists. (See final decision in chap II, 
sec. 1 , sub-sec. 6.) Hence, when it is stated that nothing exists it amounts to 
saying that everything exists; but in a particular condition. Next, the statement 
that noting exists is made on some authority; and the reality of that authority 
is admitted. If this be not so, there is no proof; and everything is real. 


SUB - SECTION 6 


In this sub-section the theory of the arhata or jaina is examined; for he 
too states that the world has evolved from atoms. The jaina states that this 
world, consisting of jeevas and what are not jeevas is without a superior Being 
who controls and guides it. There are six classes of substances; (i) Pudgala * - 
substances possessing colour, smell, taste and touch, and consisting of atoms 
(parama anu) and of their aggregates - earth, water, fire and air, the bodies of 
living creatures, and places of enjoyment. The atoms are not of four classes as 
in the vaiseshika and saugata theories; they are of one class only, and the other 
elements are formed by change of condition. (ii) Ether, which is one and is of 
infinite extent. (iii) Time, which is an atomic substance, helping us to speak of 
the past, the present and the future. (iv).Dharma and (v) adharma, which are 
subtances extending everywhere, and which are respectively the cause of motion 
and of immobility. (vi) The jeevas, who see, know and experience pleasure, and 
are capable. They are of three classes; first, there are those that are bound. 
What bind them are of eight classes. Four of them obstruct the appearance of 
the four qualities that pertain to the jeevas by nature. The remaining four bring 
about the formation of their bodies, help their continuance, attach the jeevas to 
them and make them experience pleasure and pain or feel indifference. Next, 
there are those that do yoga (meditation) and have sucdeeded in their efforts. 
Lastly, there are those that have become free by the disappearance of desire 
and a version and have attained their true nature. Of the six substances, the 
atoms occupy the smallest extent of space, and ether is of infinite extent. The 
remaining occupy an intermediate position, this remark applying to the jeevas 
also. There is anothr classification from the point of view of the jeeva’s release; 
(i) jeevas; Gi) whatever serves for their enjoyment, Gii) the senses serving as 
instruments of enjoyment; (iv) what binds them; this has been already ex-- 
plained ; (v) ascetic practices helping to bring about maksha (release) and to be 
learnt from the teaching of arhaf, (vi) meditation with the senses reduced to 
inactivity; and (vii) moksha. 


1 The matter in the original is re-arranged and is presented in a form in which 
it can easily understood. 
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The peculiar feature of this theory is that every substance is said. to 
possess contradictory qualities-existence and non-existence, permanency and . 
impermanency, oneness and separateness (1). To explain that. sucha thing, is 
possible it is further stated that each substance has two aspects - the aspect: as 
substance, and the aspect as condition. In the former aspect all objects are real, 
permanent, and one, and in the latter aspect, they are the reverse - ie., they 
are unreal, impermanent and many. The conditions are said to be existing and 
non-existing. 


This theory is criticised in the next siitra. 


31. THferreAaTT | 
Because they are impossible in the same thing. 


It is not possible for contradictory qualities like existence and non- 
existence to co-exist in one and the same object, as impossible as for light and 
shade to co-exist. An object, which is in the condition denoted by the term 
exists, cannot at the same time be in the reverse condition denoted by the term 
‘does not exist’. For a substance to be the seat of changes known as origination 
and destruction is to be perishable. How can the reverse- to be eternal -be 
found in it? Being the seat of incompatible attributes, like the peculiar charac- 
ters of a horse and ef a buffalo, constituties difference between two objects; and 
oneness is the reverse. How can difference and oneness co-exist in the same 
thing? 

2. Time appears as an aspect of substances; and it is unnecessary 
therefore to speak of its separate existence or non-existence and the like or to 
answer any objections that may be urged. Question. If time be not a separate 
substance, how shall we explain the following statements-"Time exists; time 
does not exist’. Reply. Jati (the peculiar feature of a class) has no separate 
existence; and yet we are able to explain the statements ‘jdti exists’ jati does not 
exist. The same method may be followed. 


3. Question. You reject our view; yet you state that Brahma is one only, 
and that yet He is everything also. Reply. He is all material products and all 
jeevas, as they form His bodies; and this is possible, as He is all-knowing, and 
omnipotent, has an unfailing will and is an unique Being. The bodies are 
entirely different from the Atma; and their attributes also differ. 


4. The jeevas and the other substances that you mention are not the 
conditions of one subtance; you cannot therefore state that they are one as 
— eS ee ee Eee ee EE Eee EEE EE Ee 


(1) The possession of contradictory qualities is justified, on the plea that all 
objects exist in seven forms: (i) they exist; (ii) they do not exist; (iii) they exist and do 
not exist; (vi) they cannot be described. This last feature is added to the first three 
forms, and we have three more classes. 
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substance, and separate as conditions. Jaina; Each of these six substances is one 
in its own nature as substance, and separate in regard to its own conditions. 
Reply. Then this will conflict with your statement that everything is everything 
else; for no one substance is identical with another. The criticism stated in sub- 
section 2 of the evolution of atoms undirected by an all-Ruler applies here also. 


In the next three sutras the view that the jeeva is neither infinite nor 
atomic, but that he is of middle size is refuted; 


32. Wasa | 


And, on this theory no fullness of the Armd. 


It is stated that the jeeva is of the size of his body. When one, that was 
in an elephant’s body, leaves it to enter the body of an ant, only a portion can 
go in, and what is in the ant’s body will not be the full Atma. 


The jaina tries to get over this difficulty by assuming that the jeeva is 
capable of contraction and expansion, and that by a change of condition the 
whole of him goes in. This explanation is next criticised: 


33. 4 3 Walareafarar farafea: 1 


And the difficulty does not disappear even by alteration of condition; because 
change and the rest will result. 


By the term ‘change’ reference is made here to orgination and destruction; 
and these carry with them existence for a limited period of time and incapacity 
to know, and to benefit by one’s knowledge. The jeevas would then be reduced 
to the condition of an earthen jar. 


34, Aecrafeadaiaatacacaefaarg: | 


Because the last size remains and both the Atma and the size are eternal, there 
is no difference. 


The first portion of the sitra repeats the jaina’s explanation, which is 
that the natural size of the jeeva is the last size, i.e, that attained in final 
release; that this remains, as no more body is taken up; and that both the jeeva 
and his size in the condition of release are eternal. The second portion of the 
stitra replies. Then this eternal size must have existed before; and the view that 
the jeeva is of the size of his body is abandoned. 
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SUB - SECTION 7 


We have stated that the theories of Kapila, Kanada, Sugata and arhata 
should be ignored by those that aspire for release, as they are unsound, and as 
they are not based on the veda. In this sub-section it is stated that the agama 
of Pasupati is opposed to the veda, that it is unsound, and that it should 
therefore be ignored: 


35. TRENT | 


The dgama:- of Pasupati should not be regarded with respect; because it is 
unsound. 


There are four schools that follow this @gama, and all of them describe 
tatvas and the means for attaining the fruits of this world, enjoyment in the 
other world and final release differenctly from the veda. They distinguish 
between the material and operative causes of the universe, and regard’ Pasupati 
as the operative cause only. And the practices which they recommend conflict 
with one another and are opposed to the veda. The four schools are; kapalas, 
kalamukhas, pasupatas, and saivas. Of them, kapalas observe ‘One, that knows 
the nature of the six mudrikas, and also what paramudra is, and meditates on 
the Atma seated in bhaga posture, attain bliss’. A necklace, finger-ring, ear-ring, 
a bead worn on the tuft of hair on the head, ashes and the holy thread-these 
are said to be the six mudrikas. “One whose body wears these is not reborn 
here.” The kalamukhas state the following to be the means to the attainment 
of all fruits here or in the other world: To eat out of a human skull, to bathe 
with the ashes obtained by cremating corpses, to put it into the mouth, to bear, 
a stick, to fill a jar with toddy and to worship a devatd in it, and the like. The 
pasupatas state that five. things should be known for release from bondage: (i) 
karya-the five elemets and their attributes-colour and the rest-thus ten tatvas, 
(ii) karana, the five senses, the five organs of actions, three inner senses in the 
form.of the mind,buddhi, and ahamkara, thirteen tatvas; (iii) yoga or meditation, 
(iv) vidhi, which includes the following - to bathe in ashes; to lie down on ashes; 
to laugh aloud; to sing and dance as’one pleases without reference to the rules 
laid down for them; to make a sound like the bellowing of a bull ; (the last four 
practices should be gone through away from the resort of worldly men); to 
recite mantras, to: prostrate before a superior being; to appear like one asleep, 
while being wide awake; to shake the body as if suffering from disease; to walk 
limping ; to indicate on seeing a young and pretty woman that one is in love 
with her; to act like one without discrimination, and do what the world will 
condemn; and to speak incoherently, and (v) complete disapperance of suffering; 
and the acquisition of the following capacities - to see or hear or touch things 
that are subtle, that are at a distance and that are separated by intervening 
objects; to go with extreme quickness; to direct all bodies and senses by mere 
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will and without any bodily action; and to control everything even though the 
body-and senses are inactive (1). In the agama of the saivas the following things 
appear; to wear a bracelet of rudraksha round the wrist; to mat the hair on the 
head with a cohesive substance; to use a skull; to bathe in ashes; and the like. 
It. is also stated that a memebr of any caste may by a particular action become 
a brahmana, and may attain the status of the last stage of life - ‘By mere entry 
into diksha, one becomes a brahmana in a moment; by doing the kapala-vrata 
one becomes yati (one that has renounced the world). 


The sutra condemns this agama. From sutra 3 the word na meaning no. 
is brought down. The meaning of the sitra is that the view of Pasupati should 
not be respected; for it is unsound. This arises from the fact that each school 
condemns the others. One instance will suffice. Though ashes are used by all, 
on school uses the ashes of the burning ground; while the pasupata obtains it 
by begging in the houses of house-holders. Pasupati’s @gama is also opposed to 
vedic teaching in regard to the tatvas, meditation and dchdra (right conduct). 
The veda, on the other hand, teaches that Narayana alone, the highest Brahma, 
is both the material and operative causes of the universe; that only meditation 
on Him is the means to release; and that the help to meditation is the 
performance of the duties prescribed in it for each caste and each stage of life 
(2). And this is different in the agama, which must therefore be neglected. 


2: Opponent. Do not the terms sat, brahma, Atma, sambhu, siva and 
other occur in vedic texts? how can Narayana be said to be the highest Atma? 
Reply. The eleventh anuvaka of taittiriya-Narayanam has for its special purpose 
the teaching as to ‘who is the highest evata; and it should be followed in 
understanding other vedic texts. In the purva mimamsa there is the injunction 


(1) The pasupatas statement has been added from the naya mayukha malika of 
Appaya Dikshitar. 


(2) The authority for these statement is the following texts: 


G) As to the highest fatva. - The being stated to be the highest Brahma is 
Narayana; the highest tatva is Narayana; the highest fire is Narayana; the highest Atma 
is Narayana (nara, anu, 11); He willed I will become many, and to that end I will 
evolve’ (chando., VI-2-3); He desired ‘I will become many; and to that end I will evolve’ 
(ana, V1); He of himself made Himself. -Jbid., VII). 


Gi) As to meditation being the only means to release. - 1 meditate on that great 
Purusha, shining like the sun, and having a figure made of a substance other that 
tamas (matter) (puru); meditating on Him here in this manner, one becomes immortal; 
no other path lies to the goal. (/bid). Similarly all other vedic texts. 


(iii) As to the helps to the meditation. - Him brahmanas desire to meditate on by 
recitation of the veda, by yagas, by the making of gifts, by tapas and by fasting. (brihad., 
VI-4-22); Desiring this fruit alone (the highest Atma) men renounce the world (Ibid). 
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- He makes the offering with a juhi it only mentions the instrumnet for 
making the offering, but not the wood of which it should be made. This is done 
by another text ‘He whose juhi is made of parna wood’; and the first text is 
understood with reference to the second. Similarly certain text mention various 
devatas-such as prajapati, siva, indra, akdsa and prana-as objects to be meditated 
on; and this is their only purpose. But who these devatas; are must be 
ascertained from the texts, which have no purpose other than to determine the 
nature of these devatds; and it is the anuvaka referred to; and it shows that 
these devatas represent Narayana, who is their inner ruler; and He it is that 
should be meditated on in the form of those beings. This point was explained 
in sub-section 11 of chapter I, section 1. The following text from the mahopanishad 
begins with this statement- “Narayana alone was; no Brahma; no Isana’; and 
goes on to state. “He found no pleasure in being alone, etc.” Narayana men-: 
tioned in this creation-text as the world-cause is referred to in other creation- 
texts by the general terms sat, brahma, Atma and others. See note on page 51. 
Hence the highest Atma is Narayana, and not Pasupati. 

The next three siitra criticise the view that Pasupati is only the operative 
causé, and that his existence can be proved by inference alone. On this point 
most of those that stand outside the vedic fold are agreed (1). 


36. ARETE 


And because direction (of evolution) is not possible. 


Those that depend only on inference should follow what is seen in the 
world, and regard the maker of the world as directing its evolution, as the 
potter directs the evolution of jars from a lump of earth. But unlike the potter, 
Pasupati has no body; and only those that have bodies seem to be able to direct. 
Opponent. Possession of a body by isvara must be admitted. Reply. No; if he had 
a body, it must have consisted of parts; and whether it was perishable or not, 
there are insuperable difficulties, which cannot be got over. See chapter I, 
section 1, sub-section 3. 


37. HOTA ANTS: | 


If it be said ‘Like (the jeeva) directing his instruments’, the reply is - ‘No’; because 
enjoyment and the rest would follow. 


(1) It is stated ‘that in saiva agama the authority of the veda is accepted; and yet 
this fact is ignored, and the existence of /svara is sought to be proved by inference. This 
is probably the reason. If /svara be accepted as taught in the veda, as the world-cause 
is referred to in creation-texts-by the term Narayana, and as this name is peculiar to 
Purushottama. He must be accepted as Brahma, the world-cause. This conclusion being 
unwelcome to the saiva, the fact is concealed, and recources is had to proof by inference. 
(Naya mayukha malika). 
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The opponent states: The jeeva experiencing pleasure and pain controls 
his body and instruments without a body; and Jsvara may similarly direct the 
evolution of the unierse without a body. This explanation is first stated in the 
sutra, and is then refuted. The direction by the jeeva is for the purpose of 
experiencing the fuirts of his past good and bad deeds; and his power to direct ° 
comes from his adrishtam in the form of those deeds. The same result must 
apply to Pasupati also, i.e., he must be subject to karma and experience its 
fruits. 


38. .aedaraaeasa aT | 
Liability to destruction and incapacity to know everything. 


If Pasupati were subject to karma, the results stated in the sutra would 
also follow. : 


In pirva mimamsa. 1-3-2 it was decided that a smriti opposed to the veda 
should be neglected; and this sub-section would seem to be unnecessary. But the 
intention is to show that the agama of Pasupati is opposed to the veda, and to 
give the warning that one should not be deluded by the mention in it of certain 
dharmas, that are not opposed to the veda. 


SUB - SECTION 8 


The subject of this sub-section is the dgama known as pdancha ratra, 
which was taught by Narayana Himself, and which points out the way to the 
highest good. The author of the stitras defends the agama from the view that it 
is on a par with the smriti of Kapila and the rest, and that it should be rejected 
as authority. 


The doubt arise from one or two apparent inconsistencies with the veda, 
which are stated in the two following sutras: 


39. TIAA | 
Because origination is not a fact. 
Here is a text: 


From Vasudeva, the highest Brahma, the final cause, the jeeva, known as 
Sankarshana is born; from Sankarshana mind, known as Pradyumna, is born; from: 
him ahamkara, known as Aniruddha, is born. 


The mention of the birth of the jeeva here is opposed to the veda, which 
states that he is eternal- “The jeeva, who is fit to be all-knowing, is not born; 
nor does he die” (karha., I-18). 


Released by Maran’s Dog ,loronto, Canada 
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40. TRG? ACT | 


Nor the instrument from the doer. 


The coming of mind from the jeeva is not correct; for it comes from the 
highest Ava. “From Him come forth prana, mind and all the senses” (munda., 
II-1-3). As the agama teaches what is opposed to the veda, its authority is 
denied. 


The explanation of these inconsistencies is given in the next sdtra: 


41. IERIGICRICE aT aeataae: | Released by Maran’s Dog , Toronto, Canada 


As they are the all-knowing cause, the authority of the agama is not repudiated. 


The terms: Sankarshana, pradyumna and aniruddha denote the highest 
Atma. Vasudeva Himself out of love for those that call on Him for help, appears 
in these forms of His own will in order to make it possible for them to 
approach Him. The terms jeeva, mind and ahamkara denote these Beings, as 
they control them, as akdsa and prana denote the highest Atma. There is 
therefore no inconsistency, and no need to question, the authority of the agama. 


The authority for these statements are the following: 


(i) That is a @gama, from whch comes meditation on the Being in four 
forms as a thing to be done, meditation by brahmanas with the names appropriate 
to each form, and coming to them in the order in which they (the meditators) 
become fit (paushkara); 


Gi) The highest sdstra, of large size, gives diserimination to the brahmanas, 
who worship the Béing bearing the names sat, brahma and Vasudeva; it is 
Brahma-upani-shad (giving instruction about Brahma satvata); 


(iii) By the workship of Vibhava, Vyiiha is reached; by the worship of 
Vyuha, the highest Brahma known as Vasudeva, the subtle form, is reached. 


(iv) Because the unchanging highest Brahma, known as Vasudeva, is well 
attained from this sastra with knowledge and karma (paushkara). 


The first text, though intended to explain how pancharatra came to be 
known as an agama, shows that Brahma exists in four forms. The second text 
states that meditation on the four forms is meditation on Brahma, known as 
Vasudeva. In Vasudeva the six qualities-jndna, bala and the rest-appear in full; 
He appears as subtle (sukshma) vyuha and vibhava. Vibhavas are avatara froms 
like Rama and Krishna; vyithas are Vasudeva, Samkarshana, Pradyumna, and 
Aniruddha; Siikshma is the highest Brahma, known as Vasudeva, and only 
possessing the six attributes. This distinction appears in the third text. Those, 
that love Him, worship one of those forms of Brahma in accordance with their 
own fitness, and reach Him as staed in the last text. 


Released by Maran’s Dog ,Toronto, Canada 
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Thus there is no inconsistency with the veda; on the other hand the 
agama describes what is stated in the vedic text ‘He is not born; yet he is born 
in many forms’ (pura). That is, Brahma takes up forms of His own will, 
prompted by love of those that come to.Him; and this is His birth. Hence the 
authority of the dgama, that elucidates this text, cannot be said to be repudi- 
ated. 


42. fafa | 


And in the agama itself the origination of the jeeva is denied. 
The nature of prakriti is thus described: 


It is without intelligence; it exists for others; it is eternal; it ever changes; 
it has three gunas; it forms the bodies of those that have karma. The connection 
between it and the purusha (jeeva) is by his direction of prakriti; for he is without 
a beginning and without an end; this has been decided to be the truth (parama 
samhita). 


The eternal existence of the jeeva being similarly stated in other samhitas. 
The origination of the jeeva is repudiated in the pancharatra agama; there need 
be no doubt in the matter. References to the jeeva’s birth and death will be 
explained in the next section (siitra 18) so as to agree with vedic statements. 
The jeeva’s origination being denied even there the doubt as to the authority of 
the agama arising from this is completely removed. 


Further objections. Here is a text from the same agama: 


Sandilya, unable to pervceive the highest goal from the vedas and their 
angas, learnt the pdncharatra. 


This shows that this agama is opposed to the veda. Reply. Here the: 
intention was merely to praise the agama, non to condemn the veda. Illustra- 
tion. The agnihotra offerings may be made either before or after the sun rises; 
and to praise the making of the offerings after the sun rises, the making of the 
offerings before is condemned in the following text: 


Those, that make the agnihotra homa before the sun rises, speak untruth 
every morning (aitareya brahmana). 

Another illustration. In the chandogya, chapter VII, considered in chapter 
I, section 3, sub-section 2, Narada enumerates the branches of learning that he 
had studies. Including the four vedas and observes “I know revered sir, only the 
texts, but do not know the Awnd.” The intention was to praise the vidya taught 
in that chapter, but not to condemn the vidyas taught in other places. 


TL 2 Another and a better explanation: Narada was unable to perceive 
the highest tatva taught-in all the vedas, and their angas, and he therefore 
applied for instruction on the subject. The same explanation applies to Sandilya 
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also. That this is so appears from the mention further on of the Being taught 
in the upanishads, viz., Brahma known as Vasudeva. The veda being difficult to 
understand, the teaching of the agama was begun, so that the meaning might 
be easily known. This is stated in the parama samhita. 


“I have learnt, revered sir, the vedas, their angas, the angas of angas, their 
commentaries, and I have heard from my teacher the meaning of the angas along 
with logic. But in all of them I do not clearly perceive in any place the means by 
which the highest good may be attained.” “The all-knowing Bhagavan Hari took the 
essence of the vedanta, and out of mercy towards those that love Him reproduce 
it, so that it might be easily understood.” Clearly-free from doubt. ! 


3. Certain commentators have explained the four sutras of this sub- 
section as denying authority in regard to certain portions, that in their opinion 
conflict with the veda. Their explanation is not in accordance with the wording 
of the sutras, and is opposed to the intention of their author. After writing the 
sutras stating the rules for the interpretation of the Vedanta, he wrote the rules 
for the interpretation of the Vedanta, he wrote the Mahabharata to elucidate the 
vedic teaching, a voluminous work consisting of a hundred thousand grandhas (a 
grandha is equal to 32 syllables). In a portion of this known as moksha dharma 
he begins with this question: 


If the householder, the student of the veda, the forest-dweller, or the 
mendicant desires to attain the highest goal, ‘which devata should he worship? 


He then at great length describes the teaching the pancharatra agama, 
and closes with the following remarks: 


“Churning with my buddhi the volumious bharata with its hundred thou- 
sand grandhas, this has been taken out of it, as ghee is taken out of curd. As 
better is in curd; as the brahmana is among biped. animals; as the dranyaka is 
among the vedas; as nectar is among herbs (this is the best part in the 
Mahabharata)”. “This great upanishad, containing the teaching of the four vedas, 
and teaching karma yoga and jnana yoga (1), is known as pancharatra. This is the 
good sought by worldly men; this is Brahma; this is the highest goal; it includes 
the four vedas; this very teaching will be your guide”. 


In the bhishma parva also ‘By brahmanas, kshatriyas, vaishyas, and siidras, 
bearing His marks. Madhava (the husband of Maha Lakshmi) should be served 
and worshipped, following the ritual taught in the satvata by Samkarshana. 
er eee EN 

(1) The original has the terms sankhya and yoga. They refer to jnana yoga and 
karma yoga. Compare with bhagavad-gita TII-(3) 


‘ The meaning of the verse is explained in the original with many epithets. It is 
omitted here, as the substance has been given. 
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How can Badardyana, the foremost among those that know the veda, 
after saying all this, condemn the satvata sastra (i.e., the pancharatra), which 
deals with Brahma taught by the upanishads, and known as Vasudeva and 
describes how He should be mediated on and worshipped? 


4. One more objection. Here is a verse from the same moksha dharma. 


Sankhya, yoga, pancharatra, the vedas, pasupata-do these point to one thing 
as the ultimate fatva, or do they point to different tatvas? 


This shows that all these should be treated with respect; but in the 
stitras the sankhaya and yoga smritis and pasupata agama are condemned. 
Pancharatra being mentioned along with them should share the same fate. 
Reply. No; it should not be placed on a par with the others. The meaning of the 
question is: Do they point to one satva or to different tatvas ? In the former case 
what is that one ? In the latter case, the fatvas, pointed out must be opposed? 
to one another; and the ultimate fatva cannot be all of them; some one of them 
must be accepted. Which is it? The following reply was given. “Know these 
works to express different views”. It was then pointed out that the authors of 
the sankhya and yoga smritis and the pasupata agama were Kapila, Hiranyagarbha, 
and Pasupati respectively; that the vedas were not made; and that the “the 
author of all pancharatra agamas was Narayana Himself’. It was then added: 


In all these works examining with proper arguments, it will be seen that 
the ultimate fatva is Narayana.” 


The meaning was this: the three works were human productions; while 
the veda, not having been made, is free from the touch of misconception and 
other blemishes. These works conflict with one another, and teach what is 
opposed to the perfect veda; if they be understood as they are, they cannot 
claim any authority. If one examines them with the help of the arguments 
stated in the sutras, he will perceive that the pradhana, purusha (jeeva), Pasupati 
and other fatvas have an existence only as being the bodies of Narayana, who 
is known in the upanishads as Brahma; Pancharatra agama was taught by 
Narayana; and it describes His nature and the mode of meditating on Him. How 
can anyone regard it as being like the other works? 


5. The same thing is stated in another place in the moksha dharma: 


Thus the sankhya, yoga, the veda and the upanishads point to the same 
tatva and are therefore one work; and this is said to be pancharatra. 


This means: The twenty-five fatvas mentioned in the sankhya smriti the 
mode of doing yoga (meditation) with its helps in the form of yarna, niyama and 
the rest, and the karmas enjoined in the veda are all accepted; and they are 
connected with Brahma thus: The tatvas of the sankhya are directed by Brahma, 
yoga is meditation on Brahma ; and the karmas are the worship of Brahma. This 
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is the work done by the upanishads, which point out the existence of Brahma, 
and state what He is. The very same thing is elucidated by Narayana Himself, 
who is no other than Brahma. In the sitras themselves what has been con- 
demned is not the twenty-five tatvas of the sankhya, but their being undirectd 
by Brahma. In the other two works what was rejected was the view that Tsvara 
is merely the operative cause, the placing of Pasupati above Narayana, and the 
practices that are opposed to the Veda: but the utility of yoga (meditation) and 
the existence of Pasupati were not denied. This conclusion is stated in another 
verse of the moksha dharma. 


Sankhya, yoga, pancharatra, thé vedas and pasupata-these are authorities in 
regard to Atmd; they should not be nullified with specious arguments. 


This means that only the fatvas mentioned by them should be accepted, 
but that they should not be wholly rejected like the works of the Saugata and 
the jaina. This verse should be thus understood so as to agree with the 
conclusion stated in the previous paragraph. 


Wad WAAR Alera aM | 
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Wad Wea weet aA: | 
CHAPTER II 
SECTION 3 


In the preceding section the theories of the sankhya and others, who are 
outside the vedic fold, were shown to be unsound, on the ground that they 
rested on specious arguments, and that they were full of contradictions. To 
show that the theory taught by the upanishads is free from contradictions and 
other blemishes, the mode of evolution of the world will be examined in this 
section. The products of evolution will be taken up one by one, and shown to 
have come forth from the highest Atmd, and directly from Him. 


SUB - SECTION 1 


The first sub-section deals with the element ether. The first sitra states 
the first view: 


1. + fraeqa: | 


Ether (akdsa) is not produced; because there is no vedic text (stating its having 
been produced). 


The doubt is whether ether is produced or not. The first view is that it 
is not. 


Mention would be made of what is possible; but the origination of ether 
being as imposible as the to flower, it is not mentioned. For as it does not 
consideration of parts, and as it fills all space, its orgination, like that of the 
jeeva, cannot be explained. Hence-in the chakshsikha dogya (Chapter VI, sec.2), 
where evolution is describes reference is made only to fire, water and earth 
having been produced; and there is no mention ether. 


2. Objection. Here are some texts: 


From that Atma ether came forth (dna, I-2); From Him, came forth prana, 
mind all the senses, ether air, water and the all-supporting earth (munda., II-1-3). 


Reply. Because they conflict with the reason assigned, they should be 
regarded as nullified. The reasons are non-mention in the chandogya supported 
to argument; while the texts cited are opposed to be argument. 


The next sitra gives the final decision: 
2. aft J 1 


The origination of ether does exist. 
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The veda teaches what is beyond the senses; and is therefore competent 
to state that ether is a product though this cannot be known from othr sources, 
matter known from the veda cannot be set aside by inference with the hetus 
mentioned. In regard to the jeeva, his being without parts is not the cause for 
his being made. This will be shown further on. 


The opponent disputes the conclusions; and the next siitra states his 
contention: 


3. Wass | 


The text as to the production of ether) should be understood in a secondary sense, 
because it is impossible, and because of a text. 


The first thing produced being fire, ether is not a product. And there is 
testimoney confirming this pre-sumption. “The fluid is air and ether (antariksha) 
- this is imperishable” (brihad., IV-3-3). 


Here the opponent anticipates an objection which may be urged. In the 
anandavalli text but one verb sambhiitah (came forth) is used, and that in the 
first clause; in the other clauses it has to be added. The word should therefore 
be understood in the same way. How can the same word be understood in its 
primary sense with reference to fire and water, and in a secondary sense with 
reference to ether? He replies in the next sutra: 


4, TART TEAL | 
It may happen to the same verb; like the word brahma. 


The word brahma occurs in a secondary sense,peaning matter in the 
mundaka (I-1-10). “Form Him name forth this brahma, name, form and annam; 
and a its primary sense in the preceding verse (I-1-9). By tapas Brahma 
evolves”. Here the word brahma is repeated; but in the dnandavalli text the 
verb sambhutah has to be carried over from the first clause to the subsequent 
ones; for the clauses run as follows: 


From that Atmd came forth ether; from ether air; from air fire; from fire 
water; from water earth. 


But this makes no difference, as the denotation of the word is repeated, as 
when the word itself is repeated. 


The next three sutras reply; 
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5, Ufdats 1 


The declaration will not become nil, only when ether is not different (from 
Brahma). 


The attempt of yours to understand the dnandavalli text in a secondary sense 
so as to agree with the chdndogya is futile. For, the latter upanishad itself 
tacitly admits that ether is produced. For, it starts with the declaration that by 
knowing Brahma every-thing is known. This implies that everything has evolved 
from Brahma, and ether can be no exception. It is only then that the declara- 
tion may be taken as established. 


6. ee: | 


From other texts. 


That as a product ether does net differ from Brahma is established from 
the following texts of the chandogya. 


Before creation, my dear, this was Sat only; one only; without a second (VI- 
9-1). All this is identical with that (Sat) (VI-8-7). 


The affirmation that before evolution commenced there was only Sat 
shows that ether did not then exist as ether, and that it is a produce 
subsequently formed, The express mention in more than one text of ether 
being a produce cannot be nullified by the non-mention of ether in another text. 
The mention of the origination of fire does not show that ether is not a product. 


7. wafer g fart saad | 


And all things being affirmed to be products, the evolution of ether (from 
Brahma) follows; as in the world. 


From the text ‘All this is identical with that (Sat) ether also appears to 
be a product. When it is said in the world. ‘All these are the sons of devadatia,’ 
and then some are mentioned as having been born from him, it follows that the 
others not mentioned are also born from him. Similarly here also. What then 
becomes of the text “ The fluid is air and ether (antariksha) - this is imperish- 
able”? Reply. It must be understood that they exist without destruction for a 
very long time, as the devas do (1). : 


(1) The objection answered in this sub-section was raised by the vaiseshika. His 
argument is this. Ether is not produced; because it is not made up of parts. The reply 
is that no substance, whether made up of parts or not, is merely produced. The 
substance always exists; and when it changes its condition, and becomes fit to receive 
a new name, it is said to have been made. The opponent does admit the coming of 
things without parts into a new condition; e.g., ether is without parts; and from a 
condition without sound, it comes into a condition in which sound is manifested. The 
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8. Uda Aaa saa: | 


This explains that air also is a product. 


The same reasons, as have been urged in the case of ether, apply to air 
also. A different siitra has been made as to air, as reference to it is made in 
a succeding sitra: 


9. FANT ActsATTA: | 
Being a non-product applies to Sat only; because it is inappropriate in others. 


This follows from the declaration that by knowing Brahma everything 
can be known. Hence everything other than Brahma has evolved from HIm. The 
special treatment of ether and air is in illustration of this fact. Hence, avyakta 
(matter enteing on evolution), mahat, ahamkara, tanmatras and the senses- all 
have evolved. The first two are the first and second modifications of matter; 
and the tanmdatras are the stages immediately preceding the evolution of the 
great elements - ether, air, fire water, earth. 


SUB - SECTION 2 


We have seen that all things other than Brahma are products. The next 
question for consideration is whether each product has come forth from the next 
preceding one without the intervention of Brahma, or from Brahma Himself 
appearing in that form., 


The first three sutras state the first view: 


10. AMISH | 
Fire came forth from it (air). So is it stated. 


The statement is “From air fire” (ana., I-2). 
11. AT: | 


Water also from it - (fire). 
“From fire water’ (Ibid).; It (Fire) created water (chando., VI-2-3). 


12. qfrat 1 


jeeva also is without parts; and he is accordingly to the opponent without the attribute 
consciousness; yet in certain conditions consciousness appears. Hence, ether may’ be 
produced, and in the vedic texts it is enumerated along with other things which are 
admittedly produced. Hence the statement as to its being produced cannot be treated as 
a dead letter (adhi.,226). 
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Earth also from it (water). 


From water earth (/bid.). That (water) produced anna‘ (Chando., VI-2-4). 


How can be word anna denote earth as presumed by this quotation? The next 
sutra replies: 


13. Hara: | 


From the context; from the reference to color; and from other texts. 


The context, in which this clause occurs, describes the evolution of the 
great elements; and the term anna must therefore denote earth. Anna is food, 
and food of every kind is produced by earth; and on the theory that the cause 
and its product are one, the term anna may denote earth. Next, reference is 
made to colour in the followig text, which occurs further on: 


The red colour of burning fire is the colour of fire; its white colour is the colour 
of water; its black colour is the colour of an: (chando., VI-4-1). 


Here the term anna must denote earth, which is of the same kind as fire 
and water. Lastly, the parallel passage of the dnandavalli has “ From fire water; 
from water earth”. 


The opponent concludes with the following remarks; The mention of fire, 
water and earth being illustrative, the same reasoning applies to other things 
also, as mahat, and ahamkara. Each product evolves from the next preceding 
one, and there is no objection in understanding the texts as they are stated. 
The highest Amd is the cause of all indirectly. 


The final decision is stated in the next sutra: 


14. aerated g afexter: | - 


But Brahma alone is the direct cause of every produce; because of His mark, viz., 
willing. 


The willing is the willing “I will become many”. Fire and water are stated 
to have so willed, and to have produced water, and earth. This not being 
possible to non-intelligent things like fire and water, those terms denote 
Brahma appearing as fire and water those terms denote Brahma appearing as 
fire and water. The same reasoning applies to all other products. In antaryami 
brahmana and subala upanishad it is stated that all things are the bodies of 
Brahma and that He is their Amma (1). 


(1) Who stands in earth; Who stands in water; Who stands in fire; Who stands 
in air; Who stands in ether; and so on. Whose body the earth is; ....... Whose body 
ahamkara is; Whose body buddhi is; Whose body avyakta is. 
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15, eda | RASA TITIT T | 


And the different order (of the products) (can be explained only by their coming 
forth) only from Him. And this is appropriate. 


A different order is stated in the following text of the mundaka, while 
the correct order of evolution is avyakta, mahat, ahamkara, ether and so on; 


From him came forth prana, mind all the senses, ether, air, fire, water and 
the all-supporting earth (II-1-3). 


This order will be appropriate only if each product came forth from 
Brahma appearing in the form of the next preceding one. If He were only the 
indirect cause, the statement of evolution immediately from Him would be 
nullified, and this mundaka text therefore confirms the conclusion in sitra 14. 


16, Heat aad wet afemfeft Anas | 


If it be contended “Evolution is in the order stated; the mind and senses evolve 
between prana and the elements, because of the mark that they are mentioned 
along with them,” the reply is ‘no; because of non-difference’. 


The opponent contends that -the mundaka text does not support the 
conleusion in sitra 14 as stated above. For it lays down the order of evolution. 
The five elemets are stated here in the same order as in the a@nandavalli text. 
Because the mind and the senses (which is the meaning of the term vijndna in 
the sutra) (1) are mentioned in the same text along with them, this is a 
sufficient mark for inferring that the senses evolve from the mind, and the 
mind from prana. The siitra states this contention, and then gives the reply. 
Because the words “From Him came forth” should be connected with every 
product mentioned in the text without difference. This would mean that every 
product came directly from Brahma. Hence direct evolution from Brahma is 
what is taught; but not order (2). For it would conflict with the order mentioned 
in another upanishad (3). Hence all products come forth from Brahma appearing 
ee 


(1) The term vijnana means the instrument by which a thing is known. It 
therefore means the senses here. s 

(2) Objection. the two words may be connected with every product; but’ this will 
not help you. For, the. word translated by the words’ ‘ from Him’ may also mean ‘from 
it’; and the word ‘it’ may be taken to refer to what precedes in each case. Then the first 


clause would mean ‘From Him (the highest Arma) came forth prana; the second clause 


‘From it (prana) came forth mind’; the third clause from it (mind) came forth all the 
senses, and so on. Reply. This explanation is unsound. First, the same word would be 
understood differently in each case. And this would not be legitimate, when it can be 
taken to mean the same thing in all cases. Next, when evolution may be understood 
either directly or indirectly, the former should be preferred. 

(3) The earth is dissolved in water............ Tamas becomes one with the highest 
Deva (subala). The lays down another order. 
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in the form of avyakia and the rest. The words akasa, vayu and the rest denote 
the highest Atma, who is the Atma of these products. 


Here, another objection is raised. If every word thus denotes Brahma, 
then the ordinary meanings of words settled by usage will be departed from; 
This is replied to: 


17. REAPER AMAT ATES ATA 


When by words ordinarily denoting movable and immovable things, those things 
only are denoted, the denotation is incomplete; for its being complete depedns upon 
the existence of the knowledge that those things are the aspects of Brahma. 

Words denote not only those things, but also Brahma who appears as 

those things. Hence, when they denote those things merely, the denottation is, 

as it were, broken. Until one is taught the upanishads, he does not know 

Brahma, whose aspects those things are; for He is not known from the sources 

of knowledge, from which the aspects are known. Words will denote Brahma, 

when it is known that He appears as those things, and that they are His 

aspects. Till then wordly men will use words in incomplete senses to denote 
those things merely. 


2. Another and better explanation: The words “vyapadeso bhaktah in 
the sutra are split up thus: vyapadesah abhaktah. The meaning of the sutra will 
then be: When by words ordinarily denoting movable and immovable things, 
Brahma is denoted, the denotation is not broken (i.e., it is complete); for their 
capacity to do so comes from the presence of Brahma in those things. That 
brahma is in every thing is known from the text regarding the making of 
names and forms. 


SUB - SECTION 3 


The next thing taken up for consideration is the jeeva: Is he made like 
ether® or not? 


First view. It is declared that by knowing one, i.e., Brahma, everything 
will be known; and this will have a meaning, if the jeeva also be made. Next, 
it is affirmed that before creation there was only one; and this being Brahma, 
the jeeva could not then have existed. Lastly, there are the following texts which 
state that like ether the jeeva also was made: 


From whom the producer (prakriti) of the world was born. He created the 
jeevas along with water (i.e., with the elements”) and sent them to earth (nara., I- 
4); Prajapati created -prajas (i.e., jeevas); All these beings, my dear, have their root 
in Sat (chando., V¥-8-7). From whom these beings are born (brigu., I-1). 


As the creation of the world is thus stated, the creation of the jeevas 
included in the world follows. 
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Objection. How can this be. The jeeva is stated to be Brahma; and 
Brahma is eternal. Hence, the jeeva must be eternal. 


Reply. Ether and the rest are said to be Brahma in the texts - All this 
is identical with that (sat); All this indeed is Brahma. They also will become 
eternal in your view. This has been shown to be not the case. 


Final decision: This is stated in the sutra: 


18. AAT Aaacary Ta: 


The Atma is not produced; because such is the vedic statement; and because he 
is stated by them to be eternal also. 


The statement is “The jeeva, who is fit to become all-knowing, is not 
born, nor does hé die” (katha., II-18); There are two unborn; they are. respec- 
tively all-knowing and ignorant (sveta., 1-9). His being eternal is also stated: 
“Him, who being eternal, intelligent, and one, gives what is desired to those 
that are eternal, intelligent and many (Atmas) (kathu., V-13); He is unborn; 
undying; ever-existing and ancient; he is not killed, when the body is killed” 
(katha., U-18). 


2. Objection. If the jeeva be not produced, how is the declaration 
explained that by knowing Brahma, the cause, everything, which is a product, 
is known? Reply. Thus: the jeeva also is a product; and the product and cause 
are not different. 


Objection again. Then you admit that he is produced like ether and the 
rest. Reply. No; a thing becomes a product by a change of condition, and this 
applies to the jeeva.as to other things. But there is this difference between him 
and other. The latter changes its condition to such an extent, that it is regarded 
as another substance and receives a new name. The jeeva is not subject to a 
change of this kind; his changes of condition being merely the expansion and 
contraction of his attribute jnana. 


3. This needs explanation. The upanishads teach the existence of 
three fatvas with natures different from one another-that which is an object of 
enjoyment, the enjoyer, and one that controls both. The deny in regard to the 
enjoyer origination similar to what occurs in objects of enjoyment, and affirm 
that he is eternal. They deny in regard to the controller origination of the kind 
found in objects of enjoyment, and being the seat of undesirable things as the 
enjoyer is. They describe the controller to be eternal, to be free from blemishes, 
to be ever all-knowing, to have an unfailing will, to be the lord of the lords of 
the senses (jeevas) and to be the lord of all. They state also that in all 
conditions jeevas and matter are His bodies, and that He is their Atma. He 
therefore ever appears as jeevas and material products. At one time these bodies 
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of Brahma become so subtle that they cannot be spoken of as separate from 
Him. Brahma appearing in the forms of jeevas and matter in this condition is 
in the causal condition. At another time the bodies of Brahma become gross; 
they appear in diverse forms and receive diverse names, Brahma appearing in 
the forms of jeevas and matter in this condition is in the evolved condition. 
When He changes from the former to the latter condition, the matter-element, 
which was without sound and other attributes, changes in its substance, and 
becomes possessed of sound and other attributes, in order that it may become 
objects of enjoyment. The jeeva-element undergoes changes in its attribute 
jndna, which expands in such a manner, that he may experience the fruits of 
karma. The controllér-element, also changes His condition, being now clothed in 
the other elements in this condition. This change from one condition to enother 
is common to all the three elements. 


4. The texts quoted in the first view and in para 1 of the final 
decision may now be reconciled. The statement that by knowing one thing all 
things will be known, and the examples which follow it, have reference to this 
change of condition of the three elements. The text quoted in the first view refer 
to the jeeva’s coming into a body or departing from its, as the connection with 
a body makes his attribute jndna expand, and his severance from it makes it 
contract. Connection with a body is said to be birth, and separation from it is 
said to be death. The texts quoted in para 1 of the final decision refer to the 
absences in the jeeva of changes in substance similar to those found in the 
matter-element. The texts regarding the controller refer to the absence of 
changes of both kinds in Him. “He, the great Atma is free from birth, old age 
and death; He is immortal; He is Brahma” (brihad., V1-4-25). The statement 
that before creation there was one only refers to the absence of diverse names 
and forms. This is so stated: “This was then avyakritam (without diverse names 
and forms’ (Ibid., III-4-7). (1); (2). 

a 

(1) In note (1) on page 571, it was stated that all things are eternal, and that a 
thing does not come newly into existence. Why is eternity again asserted of the jeeva 
? Does it not follow from what has been stated ? Reply. What is stated is true. The 
author- of the sitras wishes to repel the impression that like ether the jeeva also 
changes and receives a new name. As possessing a body, the jeeva is called a brahmana 
or kshattriya but in his own nature, no change takes place fit to be given a new name. 
He is always a knower, and sees himself (adhi., 225). 


(2) On this subject there are various theories as shown below : (i) The body itself 
is the jeeva ; then he is born; and had no previous existence. This view is untenable, 
as a baby, as soon as it is born, wishes to drink the mother’s milk. How can this be, 
if it had no existence before. The dweller in the body regards it as "mine’, as he does 
a house in which he dwells, and the feeling is not an illusion. On the other hand the 
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5. The explanation on the last point agrees with that given by other 
commentators. Of them one states the jeeva to be Brahma under the influence 
of avidya; in the view of another he is Brahma contacted by an upadhi, that is 
real; and the last regards him as a product of sat, the latter appearing by 
evolution in three forms as enjoyers, objects of enjoyment and controller. 
Though at the time of cosmic rest avidya upadhi not sakti (capacity to appear 
in the three forms) exist, they yet explain the existence of one thing only as we 
do for they admit on the authority of sutras I-1-34 and 35 differences among 
Jeevas and the existence of the streams of their karmas without a beginning. 
There is this difference between them and ourselves. In the view of one Brahma 
Himself is deluded; according to the second the upadhi being real, and having 
had no beginning, Brahma Himself is bound; for, there is nothing in this theory 
other than Brahma and upadhi. In the theory of the last Brahma Himself 
evolves into different forms; in the form of the jeeva He experiences undesirable 
fruits of karma; and though in the form of the controller. He need have no 
experience, being all knowing, He must regard the jeevas as not different from 
Himself and must therefore himself experience the fruits of karma. We, on the 
other hand, recognise that Brahma is clothed in the jeeva and matter elements 
whether they be in the subtle or gross condition. He is therefore ever free from 
the touch of every imperfection. He has an unfailing will; and is the seat of 
endless, infinite, auspicious qualities. The changes in substance and the suffer- 
ings pertain to the elements, which form His bodies. Our theory is therefore 
perfect. 


SUB-SECTION 4 


Being on the subject, the author of the sitras proceeds to examine the 
nature of the jeeva. What is he- Is he mere jndna (shining) in his svaripa 
without the attribute jndna as stated by the sankhya and the saugata, or is he 
a jada (not shining) like a piece of stone, and a knower, jndna coming to him 
occasionally as stated by the vaiseshika; or is he ever a knower in his svariipa? 


First view: sankhya’s He is mere chit (light); for so say vedic texts: The 
madhyandina’s text ‘Who stands in Atma is read by the kanva thus - ‘Who 


stands in vijndna; vijndnam does yajna and does karma also (ana., V-1) He is 
—————————— eee 


confounding of the @tmd with the body is due to ignorance; (ii) The dtmd is other than 
the body; but he exists only as long as the body lives; (iii) The dima is a succession 
of perceptions (dhi santana); (a) It is eternal according to one school of buddhists ; (b) 
It remains up to dissolution and then perishes, according to another school; (iv) The 
atma remains up to the attainment of release, according to the illusionist, and then it 
becomes Brahma ; (v) The dtmd is a product of evolution, Sat assuming that form, as 
the sea becomes foam. All these views may be held to be refuted on the authority of 
vedic texts (adhi, 227, 228 and 229). 


jnana in his nature in reality; and is extremely pure (vishnu 1-2-6) These show 
that his nature is rmhere jnana. 


Vaiseshika’s If it be admitted that the jeeva is by nature both light and 
a knower, as he is everywhere, he would be perceived everywhere and at all 
times. If he could see by nature, his -senses would be purposeless. During sleep 
and trance, while the jeeva exists. jnadna is not observed; and in the waking 
state, if the conditions are available, he is seen to know. Hence, his nature is 
not jndna; nor is. he knower by nature; for jndna is an accident. 


2. It must be admitted that he is present everywhere. An object to 
be enjoyed by a jeeva is produced at a distant place; and this must be due to 
connection with his adrishta; and this connection would not be possible, unless 
he were present at that places, as adrishta inheres in him. The jeeva being thus 
omni present, his perception, and experiencing of pleasure and pain at all 
places may be explained by the going of his body to those places; and it is 
unnecessary to assume that the jeeva himself goes from place to place. In this 
view two assumptions are necessary - that the jeeva is atomic, and that he 
moves from place to place, while there would be one assumption only in the 
view that the is omnipresent. The latter view, being simpler, should be accepted 
in preference to the other. 


3: The absence of jn@na during sleep is stated by vedic texts “He (the 
sleeper) does not now know himself ‘I am this’ nor these beings” (chando., VIII- 
11-1). Similarly in final release “When he departs, there is no samjnda (brihad., 
IV-4-12). Here the opponent uses the term samjnd as meaning knowledge, where 
as it means confounding the Atmd with the body. The reference to jndna in the 
vishnu purana text as pertaining to nature should be understood in a secondary 
sense; jndna is a peculiar attribute of the jeeva. 


Final decision : This is stated in the sutra; 


19. HIsauy | 
The Atma is a knower surely; because of the vedic statement.(1) 


‘A knower’, but neither mere jndna not jada (not. shining) the vedic 
statements are :_ 


(1) The sutra has atah eva, which means for the very same. The intention is that 
the term srutch occurring in the preceding sitra should be added in this siitra. The texts 
relied on in both the sitras being different, the reason assigned in that sutra is not to 
be applied here. For a precedent as to this mode of application of a term see chap. I 
section 2, siitra 16 are the note thereunder. 
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Chando., (i) He, who perceives ‘I smell this’ is the Atma; the nose is. for 
smelling (VIII-12-4); (ii) He sees with the mind (the attribute jndna) these noble 
qualities that are in Brahma-world and rejoices (Ibid., verse 5); (ii) Who has 
unchanging objects of desire and whose will is never frustrated (Ibid., VII-7-i); (iv) 
He does not think of this body lying by the side of (weeping) relations (Jbid VIII- 
1-2-3). (v) One who sees (Brahma) does not see death (Ibid., VII-26-2); (vi) Who is 
the Atma? The puritsha, who. is a knower, shining, and who abides within the 
heart in the midst of the senses, is the Atma (brihad., V1-3-7); (vii) BY what 
means, my dear, can he see the knower (Jbid, IV-4-14) (viii) This purusha ever 
knows; (ix) He is indeed a seer, hearer, smellier, taster, thinker, knower doer, a 
shining Atma a purusha (prasma IV-9); and (x) In the very same way these sixteen 
parts of this seer (Jbid., VI-5) 


The vaiseshika’s view that the jeeva being omnipresent, if he were a 
knower, he should see everywhere, and always is replied to in the next sutra : 


20. Taaea TAMIA | 


Because going out of the body, going and ‘returning (are stated). 


The jeeva is not omnipresent, he is a mere atom. If he were omnipresent, 
the actions stated in the sitra could not take place. Going out of the body is 
thus stated (brihad., VI-4-2) “With that light this Atma gets out through the 
eye, through the head, or through other places in the body”. Going is thus 
stated (kausha 1-9) Those, that depart from this world, all of them go to the 
moon alone”. Returning is thus stated (brihad., VI-4-6) From that world he 
returns to this world to do actions.” 


21, STAT: 
The last two actions (can be effected) by the Atma alone. 


It is possible to explain the going out of the body by starting it to be 
separation from the body of one that remains where he is. But the going and 
the returning cannot be so explained. The jeeva himself must go and return. (1) 


22. TMS SATA | 


If it be contended, ‘He is not an atom ; because he is said to be great’ the reply 
is ‘No; because the context refers to the to other (Brahma) 


(1) See the last two sentences of para 2 of the first view. Going being stated. by 
the veda, the only assumption is that the jeeva is an atom. Hence the simplicity claimed 
for the rival view disappears; and this is opposed to the veda. 
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A brihad aranyaka text (VI-3-7) beings with these words “The purusha 
who is a knower shining and who abides within the heart in the midst of the 
senses”. The reference here is clearly to the jeeva. Towards the close these 
words occur “He (the Being described) is great, unborn; He is Arma (Ibid., VI- 
4-2). The opponent regards this as referring to the jeeva and contends that the 
term great’ shows that he is not an atom. The sutra states the contention and 
replies. The upanishad did begin with the jeeva; but in the middle (VI-4-18) the 
subject was changed, and Brahma was brought in thus “Whose Atma is known 
in its true nature and is thought on continuously”. The verse quoted refers 
therefore to Brahma, and the greatness is His greatness, not of the jeeva. 


23. ERRATA T | 


From the use of the word anu and mention of dimension. 


The world anu (atom) is expressly stated, “That Atmd is anu, and should 
be perceived with pure mind, the Afma in whom prana remains in five forms” 
(munda.,III-1-9) A thing as minute as an atom is taken, and its size is 
predicated of the jeeva. If the hundredth part of the end of a hair be divided 
into hundred parts, the jeeva should be known as one such part (sveta., V-9) He 
is seen to be of smaller size; for he is of the size of the pointed end of a goad 
(ara) (Ibid., V-8) Hence, the jeeva is only an atom. 


By these four siitras the opponent’s view that the jeeva is omnipresent 
has been refuted. His objections are now answered in the next three sutras: If 
the jeeva be an atom, how can be -perceive what goes on throughout the body? 


24, HERAT | 


There is no difficulty, on the analogy of sandal. 


A drop of sandal oil placed on one place in the body produces a 
pleasurable sensation throughout. Similarly, the jeeva abides in one part of the 
body, and peroives the sensations in every part of it. 


25. safaris sangre | 


If it be contended ‘There is a difference’ (The sandal oil being dropped on a 
definite part of the body and the jeeva not being so), the reply is ‘No, It is 
admitted that the jeeva abides in a definite part of the body. And that part is in 
the heart. 


The jeeva is stated to abide in the heart “This and is in the hear’ (prasna 
III-6); The purusha to is a knower, shining, and who abides within the art in 
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the midst of the senses, is the Atma (brihad., V-3-7) This analogy has been 
mentioned to show at the jeeva abides in a particular part of the body. Here 
need be no such limitation in regard to the sadal oil. 


The author states his own theory : 
26. MET BRAT | 
But (the jeeva perceives) with his attribute; like light. jeeva with his attribute 
jnana perceives what goes throughout the body, as the light of a precious stone, 
sun and the like, which are in one place, spreads round. As the light is to a lamp, 


so is the attribute jndna to the Atmd. It may exist elsewhere than in the Atma 
also. (1) 


The texts quoted by the sankhya in the first view are next explained in 
four sutras and those quoted by the vaiseshika in the fifth sutra. 


27. afta Terawar Talat | 


Jnana differs from the jeeva as smell differs from earth. And it is so stated. 


In perceiving the smell of earth, it is known to be its attribute, and its 
difference from earth follows. Similarly, in the perception, ‘I know’ jnana is 
known as the attribute of the knower; and it therefore differ’s from him. The 
upanishad states this “This person is ever a knower” The emphatic particle eva 
(only) is added to the verb here, and conveys the idea that the person is never 
a non-knower; added to the person, it would mean that no other person is a 
knower. 


28. PRT | 


Because it is described as separate. 
It is described as separate from the knower. The jndna of the knower 


does not perish” (brihad., V1-3-30). 
29, AVERY AAT: WaT | 


But because jndna is his essential attribute, he is known as vijnana. Like prajna 
(Brahma) 


Because bliss (ananda) is the ggsential attribute of Brahma, He is 
denoted by that term. “If ‘unlimited ganda does not exist (dna., vii-1) He 


(1) By yopa the jeeya may became eapable of thoughtouting the attributes so 
as to reach a number of hadies, 
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perceived that dnanda was Brahma’ (bhrigu., VI-1). Ananda (bliss) is His 
essential attribute. This is seen from the texts ‘That is one dnanda of Brahma 
(ana., VIII-4) meditating on the dnanda of Brahma one does not fear anything 
(Gna., TX-1). 


Another instance -Brahma is called jndna in Un-changing shining (jnanam) 
and without limitations is Brahma (ana., I-1) From the mundaka text “He 
known everything” (I-1-10) and from the dnandavalli text with Brahma the all- 
knowing jndna is known to be His essential attribute. 


30. Tagen 7 areca | 


And because it remains his attribute so long as he remains, there is no objection. 
Similar usuage is seen. 


Jnana is never abent from the jeeva; hence in denoting him by the term 
vijnadna there is no objection. Similarly cows are denoted by the term ‘go’, which 
term connotes an attribute, as this is never absent from them. The jeeva is 
denoted by the term vijndna from another reason; that is, because He shines. (1) 
This is indicated by the particle cha (and) in the sdtra. (2) 


What has been stated in sitra 30 is objected to or the ground that jnana 
is absent in deep sleep. The next sutra explains : 


31. Geatiearaet Aaits l 
But it does exist, and became manifest (in the waking condition) like virile power. 


Virile power exists in all males even in infancy but it is not then 
manifested. This power depends upon the existence of one of seven elements, 
which always make up a body “The body is made up of seven dhatus (element), 


1, Shines-jnana means what shows itself or other things and makes them fit to 
be spoken about. Both the jeeva and his attribute possess this character, the jeeva 
showing himself and his attribute showing other things. Who is the idea that this is 
done without any help is added, the are said to be svaprakasa (self-proved). 


(2)(a) The illusionist states that the jeeva is jnana (shining), while the vaisheshika 
asserts that he is a knower, not by nature, but only when he contacts the mind. Both, 
being stated by the upanishads, are accepted impartially. Against the former it is held 
that he is a knower also; and against the latter that he knows always and by nature. 

(b) If the jeeva is self-proved. Why does he not shine always? In reply we ask 
whether the opponent refers to distinct or indistinct shining. If he refers to the latter, 
he should know that he always shines indistinctly; if he refers to the former, it is true 
that he does not shine distinctly in sleep; because jnana then contracts and does not 
grasp outside things. 
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has three impurities, comes from two sources, and is a modification of four 
kinds of good” Similarly jndna exists at all times as an attribute of the And 
but in deep sleep outside objects are not perceived, and it is not therefore 
manifested then. The absence of semjnd referred to by the vaiseshika does not 
mean the absence of consciousness, when the jeeva becomes free. If this were 
correct, the text would conflict with the other texts quoted in the final decision 
under the first sutra. It means that the jeeva no longer confounds himself with 
the body, and no longer regards its birth and death as his own birth and death. 


Having established his own theory, the author of the sutras proceeds to 
criticise the rival view that the jeeva is omnipresent. 


ao) S MIS SAAATAASAT | 


Otherwise, there should be ever perception and ever non-perception, or one of 
them would ever happen to the exclusion of the other. 


‘Otherwise’-if the jeeva were omnipresent. This is what is observed in the 
world; the Atmd is perceived within the body, and not outside. The cause of this 
perception and non-perception is the Atmd himself. Three alternatives are 
possible. First, if the Atma were the cause of both, being omnipresent, he must 
be perceived and not perceived at all places and at all times. Secondly, if he 
were the cause of perception only, for the same reason his non-perception 
outside the body, which is a fact, would not happen at any time. Lastly, if he 
were the cause of non-perception only, his perception within the body, which 
also is a fact, should not occur at any time. It will not be possible to the 
opponent to state It is the nature of the Atmd to be perceived within the body, 
and to be unperceived outside of it; for one and the same object cannot be 
perceptible in one part and imperceptible in another part. This expedient is 
available to us who do not hold the Atma to be omnipresent. 


So far as to the sankhya. Now to the vaiseshika according to whom the 
Atma is jada, and sees only when he contacts the mind. Being omnipresent, he 
is in contact with every mind and with every body and at all times’ and no 
adrishta can be shown to limit the Atmd to one mind and one body. (1) 


(1) Pursuing the same plan, it may be asked whether the mind and body are the 
cause of perception only, or of non-perception only or of both. In the first alternative, 
the Atma must see everywhere; and his not seeing, where his body is not present. 
Which is a fact will not happen. In the second alternative, he cannot see anywhere at 
any time, and his seeing, where his body is present, which also is a fact, will not 
happen. In the last alternative, he must see and not see at the same time, which is 
absurd. 
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SUB-SECTION 5 


In this sub-section it is considered whether the jeeva is a doer, or 
whether he remains without action as stated by the sankhya, and yet fancies 
that he acts, while the actors are really his body, his senses or the gunas of 
the body. 


First view. The jeeva is not a doer; for doership is denied in the following 
text, as birth, death and all other attributes of matter are denied: “If the killer 
thinks ~I will kill him’ and if the killed thinks “I am killed, neither of them 
knows. This one does not kill; nor is that one killed” (katha., I-19) Similarly, 
the bhagavad-gita states “In regard to actions done by the gunas of the body, 
each in its own way, one, that has forgotten himself by confounding himself 
with ‘the body, thinks “I am the doer’ (III-27). When the seer does not perceive 
a doer other than gunas (Ibid., XIV-19): The body is said to be concerned, when 
the body or the senses act; the purusha is said to be concerned, when pleasure 
and pain are experienced” (Ibid., XIII-20). These verses show that the jeeva in 
his nature is not a doer; that the notion that he does is illusion; that the has 
merely to enjoy; and that action pertains to matter in the form of his body. 


Final decision. This is stated in the sutra : 


33. Hat Weardaae | 


(The jeeva) is the doer, in order that the commands and prohibitions of the veda 
may serve a purpose. 


The jeeva alone is the doer; not the gunas. The commands are like these: 
“Let one that desires svarga, do yaya. Let one, that desires release, meditate on 
Brahma.” They are addressed to one, that desires to enjoy either fruit, and that 
will experience it eventually, and direct him to adopt the means pointed out. If 
the gunas were the doers, how could another be commanded? The object of 
commands is to induce one to act; and this is done by creating an impression 
on his mind. Matter and its modifications, being unintelligent, cannot be moved 
in this manner. Hence, the commands will serve their purpose, only when the 
intelligent jeeva, who will enjoy the fruits of action, is the doer. This is stated 
“The fruit of obeying a command is reaped by one that wets things in motion”. 


The texts quoted in the first view do not support it. The first text states 
that the Atma being eternal can never be killed, and that therefore the 
impression of both the killer and the killed is erroneous. In the second text it 
is stated that in actions of worldly men the doership of the jeeva is brought 
about by his connection with his gunas, and that it is not caused by his nature. 
The verse thus discriminates between what happens and what does not happen, 
and assigns doership only to the gunas. It is so stated in the very same work. 
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“Attachment to the gunas and their effects causes his birth again in good or evil 
wombs”. (Ibid., XIII-21). See also the following verses : ‘The body, the Atmd the 
five organs of action, prdna and Isvara the fifth, in the list of causes. Whatever 
work of body, tongue or mind, good or evil, a mortal begins, these five are its 
causes. This being so, whosoever for lack of knowledge sees himself as the sole 
cause, does not see correctly (Jbid., XVIII-14, 15 and 16). Here the doership of 
the Atma is taken as a fact; and it is stated that while action depends on five 
things beginning with the body and ending with Jsvara, one, that thinks that he 
alone is the doer, does not see correctly. 


34, SeMifsentess | 


Because of using the senses and of the statement of his amusing oneself. 


A brihad adranyaka text (IV-1-18) cites the analogy of a great king, and 
states “In the very same way he takes hold of these senses and moves about 
in his own body according to his pleasure.” This shows that the jeeva acts in 
these two ways - moving the senses, and moving in the body. 


35. aaa a Afters: | 


And because he is said to be agent in action. If not the term would be in a 
different form. 


In the dnandavalli text, “‘vijnana (the knower) performs yajna (offerings) 
and does worldly acts also” (V-1) the jeeva is said to be the doer. Objection. By 
the term vijndna mind or buddhi is meant, and not the jeeva. Reply. Then the 
form of the term would be vijnanena (instrumental, instead of the nominative, 
case) as mind is an instrument) 


Having established his position in these three sutras the author proceeds 
in the next three sitras to show some absurdities in the first view : 


36. watedaetaaa: | 


No limitation of enjoyment as in regard to perception. 


In sutra 32.of this section certain absurdities were pointed out in the 
theory of the jeeva’s being omnipresent. Similarly if matter were the doer, not 
the jeeva as matter is common to all jeevas all actions must bring enjoyment to 
all; or to no one. The jeeva being assumed to be omnipresent, proximity to 
matter is common to all; and for the same reason any attempt to limit 
enjoyment with reference to the mind will be futile; because each mind will be 
in contact with all. 
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37. araaTad | 


Because the capacity for enjoyment would disappear. 


If matter were the doer, as one other than the doer cannot enjoy the 
fruit of the action, matter alone would have the capacity to enjoy. The jeeva's 
capacity for it would disappear, and with it the evidence for the existence of the 
Jeeva himself, the opponent’s position being that he exists, because he is the 
enjoyer. 


38. VAAN | 


And because samadhi (meditation) will be impossible. 


Meditation enjoined as the means to release -would fall to matter; and as 
the meditation is in this form “I am other than matter”, matter cannot do 
meditation of this kind. 


The opponent asks-if the jeeva is the doer, will be not always act and 
never cease? The last sutra replies: 


39. Fart ARPA | 


And in both the ways, like a carpenter. 


Though the jeeva commands all the organs of action, he will act or 
refrain from action as he pleases, as a carpenter does, though he has all his 
instruments. If matter were the doer, being non-intelligent, it must always act; 
for there will be nothing to restrain it like absence of desire for enjoyment. 


SUB-SECTION 6 


In this sub-section the question is considered whether the jeeva’s doership 
depends upon Brahma or is independent of Him. 


First view. It is independent of Brahma; othérwise commands and prohi- 
bitions would be purposeless; for he, who is competent of his own will to act 
or not to act, should be commanded. 


Final decision. This is stated in the sutra : 
40. WIG Tg: | 
That (the jeeva’s doership) comes from Brahma alone; because it is so stated. 


The statement is : 
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He has entered into men and controls them; He is the Amd of all (yajur, 
aranyaka, W1-11-10); who stands in the Atma who is within the Atma whom the 
Atma does not know, whose body the Atma is, who rules the Atma from within. 
He, the inner ruler, is your immortal Atma (brihad., V-7-26)I am seated in the 
heart of every one; from Me flow remembrance, knowledge as well as inability 
to see (bhagavad-gita@ XV-15); The ruler of all has mounted all beings on the 
wheel of the body, and living in their hearts. He makes them go round and 
round with the help of attractive sense objects (Ibid., XVIII-61). 


If this be so, the commands and prohibitions of the veda will become 
purposeless. The next sitra explains : 


41. FaTTIae fiearitharsatiees: 


But Brahma awaits the efforts made by the jeeva; in order that injunctions and 
prohibitions may not become purposeless. 


In every action Brahma, the inner ruler, looks for the effort made by the 
jeeva and giving His assent, makes him do it. For, without this assent, the jéeva 
can do nothing. (1) 


Question. Why does Brahma look for the jeeva’s effort? The reply is given 
in the sutra itself. when property is jointly owned by to persons, one of them 
cannot give away his share to a third persons without the other’s consent; and 
as he procures the consent, its fruit belongs to himself. Similarly, here though 
both the jeeva and Brahma must join the act - one by making the effort and the 
other by giving assent - yet the fruit of the action is reaped by the former 


(1) The control of the jeeva’s doership by the highest Atmd should be examined 
at some length. A father divides some property between two sons, and leaves them free 
to utilise their portions as they please. One of them quickly squanders it, while the 
other improves it; and each reaps the fruit of the use made by himself and he alone. 
Similarly, the highest And gives to all jeevas alike instruments in the form of body, 
mind and senses, and the capacity to think and act; and for this reason their doership 
in general depends on the highest Amd. Their doership in regard to individual acts also 
depends on Him, for they need his assent. In making the choice, however, they possess 
freedom and become subject to injunctions and prohibitions; and freedom means that 
when they have the capacity to act in accordance with their wishes, no one prevents 
them. Though they depend upon the highest Atma as explained, they alone reap the 
fruit of their choice; and this has been shown by an example. The assentor is not 
touched by the fruits, as He is the ruler, and as the same authority, by which He is 
known, states that He is so. 
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alone. In regard to the effort to do an injurious act, the giving of assent by one 
able to prevent it does not indicate want of mercy (2). See under sitra II-2-3. 


2. The opponent observes “You say that Brahma awaits the jeeva’s 
effort. But the following kaushitaki text contradicts this statement. 


For it is He alone that makes one do a good deed whom he wishes to lead 
up from these worlds; it is He alone that makes one do an evil deed, whom He 
wishes to lead downwards (II-64 and 65). 


This text means that Brahma of His own motion desires to lead one to 
do a good or evil deed. Reply. This does not apply to all persons. If one be 
exceedingly loyal, Brahma creates a liking in him for very good actions, which 
will eventually lead to His being reached. If he be exceedingly disloyal, he 
creates a liking in him for actions that are the reverse. These are therefore 
exceptional cases. Bhagavan stats this Himself : 


I am the place from which every thing goes forth; and everything, acts as 
directed by me. Knowing Me in this manner, wise men are filled with love and 
meditate on me. To those that wish ever to be with Me and meditate on Me I give 
with love that buddhi with which they will reach Me. To favour them I remain as 
the subject of their thought, and with the bright lamp of knowledge, I destroy the 
darkness born of past karma (bhagavad-gita X-8, 10 and 11). 


As regards those that are disloyal, He observes : 


They state that the universe was not made by Brahma; that it does not 
rest on Him; and that it is not controlled by Him (Ibid., XVI-8). They hate Me, 
who abide in their bodies and in the bodies of others’ and not willing to put up 
with My existence, they urge false arguments to show that I do not exist ([bid.; 
18) 


Having thus described them. He states : 


I ever throw into the wombs of persons of asura nature those that hate me, 
those that put forward specious arguments to show that I do not exist, those that 
knowing Me do not yet approach Me, and those that do not know that I exist 
(Ibid., 19). (1) 


(2) When one chooses to do something injurious to himself, does it indicate the 
possession of mercy in one who, though able to prevent it, gives His assent? Reply. It 
is giving him the fruit of his choice; and mercy is shown by the excuse of serious 
misdeeds on the appearance of obedience even to a small extent. 


Question. Does not the highest Atma give the jeeva a body of a particular kind 
and place him in an environment suited to his past karma. Does he not bind the jeeva 


SUB-SEC. 7] SUBJECT B33 
SUB-SECTION 7 


In this sub-section the question is considered whether the jeeva com- 
pletely differs from Brahma, whether he is Brahma deluded, or limited by 
upadhi (real limiting substances) or whether he is a part of Him,. The doubt 
arises as statements made by upanishads vary: Question. This question was 
discussed and settled in chapter II, section 1, sub-section 7. why is a new sub- 
section needed. Reply. True; the conclusion therein arrived at, being impugned 
with reference to conflicting texts, is re-affirmed here by showing that the jeeva 
is a part of Brahma. Until this is shown, the facts that the jeeva is not different 
from Brahma and that Brahma is other than he will not rest on firm ground. 


First view. (i) The jeeva completely differs from Brahma ; for the text 
‘Two are unborn: they are respectively all-knowing and ignorant, ruler and the 
ruled (svera., I-9) shows them to be different. The texts affirming oneness of two 
beings so entirely different should be understood in a secondary sense; for 
understanding them literally would be as absurd as to say that one wets with 
fire. 


by this means. Reply. (i) the highest Atma shows no particular desire in the matter. 
Having an eye to the existing karma of the jeeva, he wishes to make him experience 
pleasure or pain, and makes objects of enjoyment appear before him; but this is not 
done from any intention of making him do any new karma to procure some other fruit. 
A person lights a lamp, so that another may see. a jar; if a third person also sees the 
jar, the first must be said to have been indifferent as regards this third person; for he 
neither makes him see or prevents him. Similarly, the highest Amd is indifferent, 
while the choice is made; and it is this that constitutes the jeeva’s freedom. 


(ii) The highest Atma acts like.a king, who gives his minister the necessary 
means, and leaves him free to act, and who himself ‘does nothing. Freedom is not 
incompatible with subjection to another; for this incompatibility is not observed in the 
‘case of the minister. 


(iii) The jeeva-is-no doubt subject to previous tendencies, and is led by the desire 
which they produce; but has is not driven like wind or water. The springing up of a- 
desire does not destroy his capacity to act. A person has a desire for the food placed 
before him; if he knows it to be mixed with poison, he is seer to oyercome the desire 
to take it. Another going to gather fuel, when he learns how a great treasure may be 
got, gives up his task. Similarly, when the jeeva becomes aware of the sin which he will 
commit, or of some great fruit which he may get, he can control his desire and is 
therefore free. Like a tendency leading him to do what is pleasant, there are tendencies 
that will make him avoid what is unpleasant. He is therefore capable of suppressing a 
desire to abstain from doing what is enjoined or to do what is prohibited; and if he 
disregards the evil consequences and does not suppress, it this will constitute his wrong- 
doing; and he becomes liable to punishment. It is because beasts are unable to see the 
consequences of obeying or disobeying the commands of the veda, they are not subject 
to it. 
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2. Here an objection is raised: The jeeva is a part (amsa) of Brahma; for 
so is it stated. Reply. This is not a correct view. The term amsa means a part 
of a substance. If the jeeva were a part of Brahma, his imperfections would 
redound on Brahma; and He is not divisible; if he were, a bit of Him might be 
said to be the jeeva. 


3. Gi) The jeeva is Brahma Himself deluded; for the texts “That thou art 
(chando., VI-8-7); This Atma is Brahma (brihad., VI-4-5) state the jeeva to be 
Brahma. Texts affirming difference repeat what is known from sense perception, 
and are nullified by the texts quoted. These are not anyatha-sidha i.e., they 
cannot be explained away; while the former texts are anyatha-sidha i.e., they 
may be explained as affected by avidya as sense perception is. 


4. (iii) The jeeva is Brahma Himself limited by beginningless upddhis; for 
the same reason, viz., that the jeeva is stated to be Brahma. The upadhis cannot 
be regarded as due to delusion; for bond age and release cannot be explained 
in that view. 


Final decision. This is stated in the sutra : 


42. 3a ARATE alt aanfhancaaiaa wh 


A part (of Brahma): because he is said to be different and also one Some read 
Brahma is fishermen, cheats and the like”. 


Both sets of statements are-found - that the jeeva is different form 
Brahma, and that he is Brahma, The former set of statements distinguishes 
them thus : One creates, and the other is created; one controls and the other 
is controlled; one-is all-knowing, and the other is ignorant; one is independent 
and the other is dependent; one is pure and the other is impure; one is the seat 
of all good qualities and the other is the reverse; one is master and the other 
is servant; and the like. The statement of oneness is made by the texts quoted 
in para 3 of the first view. The followers of the atharva veda describe Brahma 
thus Brahma is these fishermen; Brahma is these slaves; Brahma is these 
cheats”. Here oneness is stated, as Brahma is all these. (1) 


Now, in order that both the sets of texts may have their primary 
meanings, it must be admitted that the jeevais an amsa (part) of Brahma. 


2. The argument in para 3 of the first view is not sound. The facts 
stated in the difference-texts are beyond the cognition of sense-perception and 
are not repeated: viz., that the jeeva is created, and controlled by Brahma, that 


(1) It is usual to identify a person with some one who is superior him; "He is 
Vishriuw’ Here the reverse is the case. It cannot be explained as implying praise. Hence, 
the oneness stated must be accepted as a fact. 
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he forms His body; that he exists for His sake; that he is supported by Him, 
that he is protected by Him; that he is destroyed by Him, that he mediates on 
Him; and that he attains what he desires, including release, through His grace. 
The difference between the jeeva and Brahma indicated by these facts must be 
accepted as real. They cannot be explained away as the opponent suggests. 


3. The opponent explains : The texts referred to convey this teach- 
ing-viz., though Brahma is by nature one, and is mere chit, yet He regards 
himself as being different. He wills to become many and creates ether and the 
other elements; He enters into them in the jeeva-condition; He makes various 
beings appear with diverse names and forms; He reaps the pleasure and pain 
yielded by the enjoyment of numberless objects thus made; He remains in them 
without enjoyment and controls them as their inner ruler; being in the jeeva- 
condition He mediates that He and Brahma in the casual condition are one; He 
is released from samsara and He makes the veda, which teaches the way to 
such release; He thus deludes himself. Reply. If this were a correct view, the 
texts would resemble the ravings of a lunatic. 


4, The view of para 4 of the first view also is unsound; for the 
relation between the jeeva and Brahma stated in para 2 above would be 
meaningless; and this is a sufficient reason. The opponent, explanation’s will be 
as absurd as to say that the same person, that has one foot in a house and the 
other outside it, becomes the controlled in regard to the foot in the house, while 
he remains the controller in regard to the other foot. 


43. AAMT |. 


Because it is stated in the mantra. 
The mantra run thus : 


A part (pada) of Him is all beings (purusha siikta) The plurai is used 
because the jeevas are many. The singular amsa in sitra 42 and the singular in 
sutra 18 have reference to the class. The authority for this is svetasvatara (VI- 
13) 

Him who being eternal, intelligent, and one, gives what is desired by those 
that are eternal, intelligent and many. 

This shows that Brahma is different from the jeevas and that they are 
many and eternal. This being so, though the jeevas are alike in their nature, 
as being intelligent and shining beings, their difference from one another is 
perceived by those able to see them as they are. 


44. aft arid | 


It is also taught in the smriti 
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; One remaining a part (amsa) of myself under the influence of beginningless 
avidya becomes a jeeva in the world of the jeevas (bhagavad-gita XV-7) 


If the jeeva be a part of Brahma, the imperfections of the jeeva will 
redound on Brahma. This view is refuted : 


45, THRMeay At We: | 
Like light and the like; the highest is not so. 


The jeeva is.a part of Brahma, as light is part of a luminous substance 
like fire or the sun. Other instances are the following: The characteristic form 
of a cow or a horse, the white or dark colour of objects and the bodies of jeevas 
in their embodied condition. The inseparable distinguishing attributes in these 
cases are the parts respectively of the animal, the object or the jeevas. The term 
amsa means a part of a thing; when that thing has certain distinguishing 
attributes, which cannot ordinarily be separated from it, they form its parts. So 
do competent men distinguish the parts, which are attribute, and the part to 
which they pertain. When two things are thus related, their natures differ. 
These remarks apply to the jeeva also. He is a part of Brahma in the sense of 
being an attribute of Him, and his nature differs from His nature. This is what 
is meant by the latter half of the sdtra. As the light differs from the luminous 
substance, so does the jeeva differ from Brahma. The texts stating difference 
refer to this difference in their natures; while the other set of texts expressing 
oneness has regard to the jeevas being inseparable attributes of Brahma. In the 
_texts That thou art; This Atma is Brahma the words thou, and this Atma. 
denote Brahma with jeevas as His bodies; the words ‘that? and ‘brahma@ denote 
Him directly; thus the two sets of words denote the same thing. 


46. anit FT | 


And the smriti-writers have confirmed this. 


Reference is made to Parasara and others. They have confirmed this 
mode of reconciling the difference between the two sets of texts, and have 
assimilated the relation of the Yeeva to Brahma to the relation of light to a 
luminous body, to the relation of attributed to a substance, and to the relation 
of the body to the jeeva. 


As the light of a fire standing in one place spread all around, so that sakti 
(jeevas) of the highest Brahma pervades all this world (vishnu 1-22-56); All that is 
the body of Hari for the coming into existence of whatever is created by all living 
beings (bid., 38) 
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The _term ‘and’ (cha) in the siitra shows that vedic texts also like whose 
body the Atma is (brihad.,V-7-26) refer to this. 


It may be asked - If all jeevas are parts of Brahma, seeing that they are 
all alike in being jndna (intelligent and shining beings) and in being controlled 
by the same ruler, why are they not given the same treatment? But only some 
are permitted to learn the veda and carry out in teaching, but not others. Only 
some may be seen or touched; but not others. The next siitra explains : 


47. TATIRERT sealer | 


Permission and prohibition are due to connection with a body. Like fire and the 
like. 


Fire is of the same kind, whether it be procured from the house of one 
learned in the veda or from the cremation grounds; but the former is preferred, 
and the latter is avoided. Similarly, food given by one of vedic lore is permitted, 
but not that of a sinful one. Similarly here. 


In the last five sutras the author shows how his own explanation is free 
from any objection and how the other are faulty. 


48. Haddad | 


No mixing up {of enjoyments) because the jeevas are not all-pervading. 


Though the jeevas are of the same kind, as being amsas of Brahma and 
for other reasons, they differ from one another; and being atoms in size, the 
jeeva in one body is other than the jeevas in other bodies. Hence the enjoyment 
of one is not mixed up with the enjoyments of others. On the theories of others 
the enjoyments of the jeeva and of Brahma or of the jeevas among themselves 
must be mixed up. To show this defect, the author of the sutras states that his 
own theory is free from it. 


49. ATTA Vl FT | 


And it is a specious arguments and no more. 


The argument, by which the non-mixing up enjoyments is sought to be 
explained on the theory that the jeeva is Brahma deluded, is an argument only 
appearance. Brahma being light, indivisible, and the same nature throughout, it 
must be shown first how this self-proved light is prevented from appearing, and 
then how limitations differing from one another and made by avidyda. This 
attempt fails. Brahma, thought limited by many avidya- made limitations, being 
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Himself one, the mixing up of enjoyments cannot be avoid. The term and (cha) 
in the sutra draws attention to the conflict with vedic texts. (1) 


In the other theory that the-jeeva us Brahma limited by real limiting 
things, it is explained that the limiting things differ because of an adrishta in 
each which has had no beginning. The text sutra deal with this explanation. 


50. HeEtaard | 


Because the adrishtas are not differentiated. 


The adrishtas themselves inhere in the substance (svaripa) of Brahma, 
and there is nothing to differentiate them. The difficulty therefore remains; 
because is not possible for the limiting things or the adrishtas cut up the 
substance of Brahma by their connection. with it. 


51. aftaearieatt Faz | 


And in regard to willing also there is similar non-differentiation. 


If the adrishtas be differentiated with reference to willing, the willing 
being that of Brahma, and He being one, non-differentiation cannot be got over. 


52. veamtarelt areata | 


If it be said “Owing to differences of places,” the reply is “no; because all places 
are contacted by limiting things” 


The opponent explains : The ‘substance of Brahma is one indeed; and 
cannot be cut up; and it contacts various limiting things; yet the places of 
contact being different, there is differentiation in enjoyments. Reply. The limit- 
ing things may move about from place to place; and all places will be connected 
with all of them. The result will be the same. Though the limiting things are 
connected with different places, as they are all places in Brahma, the suffering 
of each place belongs to Brahma alone. 

In sutras 32 and 36 the defect in the theory of the jeeva’s omnipresence 
held in those outside the vedic fold was pointed out; here sitras 49 to 52 expose 
the error of those that accepting the authority of the veda maintain that all 
jeévas are one. 


Wad Waa Aan aA: | 


(1) The texts - ‘are - meditating on the Atma and ruler as different; both are 
unborn; but they are respectively all-knowing and ignorant (sveia., I-9) Of the one eats 
the ripe fruit (munda., III-1-1) 


343 
Wad Waa week aa | 
CHAPTER II 
SECTION 4 


In the preceding section the evolution from the highest Atma of ether 
and all other products was established; and it was shown that the jeeva, though 
a product of evolution like the rest, did not change in his substance like ether. 
In this connection the svariipa of the jeeva was considered; and it was shown 
that he knows and acts, and that he is a part (amsa) of Brahma. In this section 
the evolution of his instruments, the senses and prana, is considered. 


SUB-SECTION 1 


The question for consideration is whether the senses are evolved like the 
jeeva or like ether. 


First view. The senses evolve like the jeeva; the sutra states this : 
1. TUT IT: | 
Similarly prdanas. 


The term prana in the plural refers to the senses; and the sutra states 
the view of the opponent the like that jeeva the senses are not produced. What. 
is the reason? As the non-origination of the jeeva is known from the veda, so 
is the non-origination of the senses learnt from the same authority. (1) The 
authority is the satapatha (VI-1-1) 


Before creation this was asat indeed. Then they said “What existed then”. 
“Before creation rishis ever existed indeed” They asked - Who were those rishis 
Pranas were the rishis. 


This shows that the senses existed before creation. This text cannot be 
explained so as to mean that they existed for a long time; like the texts 
relating to ether and air - The fluid is air and ether (antariksha)-this is 
imperishable (brihad., IV-3-3); the devata vayu (air) does not set”, for they are 
stated to have existed when the whole world was dissolved. The texts affirming 
origination of the senses should be explained, like similar texts regarding the 
jeeva: 


Final decision. The senses are produced like ether; for in the texts 
“Before creation, my dear, this was sat only (chdndo., VI-2-1) Before creation 
this was Atma indeed one only (aita., I-1) it is state that there was only one 


Deen eee 
(1) The authority for holding the view that there is no origination, mentioned in- 
stitra18 preceding section, is applied to the case of the senses by this sutra. 
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before creation. In the mundaka text “From Him came forth prana, main and 
all the senses” (II-1-3) their origination is taught; and they could not have 
existed before. The case of the senses differs from that of the jeeva; for there 
are no texts as in his case denying origination and affirming eternal existence. 
In the text relied on in the first view reference is made by the term prana to 
the highest Amd alone, and the term prana denotes Him by well established 
usage (See sutra I-1-24). The term rishi (seer) is appropriate only in the all- 
knowing Being, and not in the non-intelligent senses, which are not seers, but 
only instruments in perception. (1) — 


2, Tas: | 
~~} 
(The plural of the term pranas) is secondary; because of impossibility, this again 
because He is stated to have existed before. 
Because it is stated that there was one only before evolution, the 
existence of many was impossible, and the plural ending should be ignored (2) 
See Intro., para 34) And that one is known to be Brahma. 


3. arenas: | Released by Maran’s Dog ,Toronto, Canada 


Because words must be preceded by the objects which they denote. 


Before evolution commenced, there was no differentiation, and there was 
no object with a form and a name (hbrihad., II-4-7) Hence speech and other 
senses did not then exist, as they had no work to do. The word prana should 
denote the only thing that did exist, viz., Brahma. 


SUB-SECTION 2 


How many are the senses? The doubt arises from different statements in 
the veda. The opponent states his view : 


4 PRO CIC LICK IIE) | Released by Maran’s Dog , Toronto, Canada 


They are seven; because that number is said to go about, and because seven are 
specified. 


Seven senses only are said to go about in the worlds with the jeeva, 
when he comes to birth, or when he departs. 


(1) There is no sijtra here stating the final decision as in other cases. The reasons 
stated follow from the nature of things, and were intended by the author of the siitras. 
They are not stated in the next sitra for it is concerned only with the explanation of 
the plural ending of the world pranas. 


(2) See Introduction, para 3(4) In the word pasan the plural ending being 
unsuitable is ignored; and the mantra, in which the word occurs, is recited without 


change. Released by Maran’s Dog , Toronto, Canada 
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From Him come forth these seven worlds, in which wander the prdnas that 
are placed seven and seven (in the various parts of the body) and that during 
sleep come out the cavity of the heart (munda., II-1-8) 


The word ‘seven’ is repeated to indicate that each person has seven 
senses. Seven senses are also specified. 


When the five senses (jnana) remain still with the mind, and buddhi does 
not work, that condition is said to be the highest going (katha., II-6-10) 


The going towards release on the abandonment of motions within the 
body is described in the verse as the ‘highest going’. From these texts and the 
mention of the term jndna in the second text, it may be concluded that the 
jeeva’s instruments are seven-ear, skin, eye, tongue, nose (1) buddhi and mind, 
and only seven. 


2. Objection. Reference is made to others as being instrumental in 
the perception of objects thus-’Kight are the grahas (instruments of perception) 
(brihad.,V-2-9) The pranas located in the head are seven; two are below.: And in 
other texts describing prana as many as fourteen are stated, including with 
those already stated the following - speech, hands, feet, excretory organs, sex 
organ, ahamkara and chitta. How can it be said that the number is only seven? 
Reply. They are not stated to go about with the jeeva. Owing to the very slight 
service which they render to him they are termed prana in a secondary sense. 


Final decision. This is stated in the next sitra : 


5. Beaeaed felasattay | 
But there are hands and other (organs of action which are needed while he is in 
the body. Therefore not so. 


These organs are required by the jeeva as his instruments for enjoyment, 
and their functions differ for those of the senses. The work, which they do, I 
taking up a thing and the like, is seen like the was done by he senses of 
perception. They also exist should not be regarded as non-existing. Hence, the 
number is eleven. The mind ‘thinks, resolves and attaches itself to something 
and receives the names. chitta, buddhi and akamkara; but the mind is one. In 
thinking the mind is helped by previous tendencies; in resolving by the element 
mahat, and in forming attachments by the element ahamkara. Adding the five 
en ee eS ee 


(1) The first five words refer to the senses, which located in the organs of the 
body mentioned. 


senses and the five ‘organs of action the number is eleven (1). When a higher 
number is stated, reference is made to the different functions of the mind; and 
when a lower number is stated, reference is made to the particular functions 
then under consideration (2). 


SUB-SECTION 3 
6. AMAT | 
They are atoms. 


First view. The senses are all-pervading; for it is said “ All those are 
alike; all are unlimited” (brihad., III-5-13). 


Final decision. The senses are atoms. 


It is stated “When prana follows the jeeva out of the body, all the pranas 
follow it and get out of the body” (brihad., V1-4-2). From this mention of going 
out of the body, it is clear that the senses are of limited dimension. When they 
go out, they are not seen by -standers. Hence they are subtle (1). The text 
quoted in the first view refers to meditation on the senses as possessing the 
capacity to do very many things. 


7, ABT | 


And the principal prana (is produced). 


In the colloquy of the pranas prana the vital principle, is decided to be 
the principal, as it helps the continued existence of the body. This prana also 
originates. Because the existence of one thing only before evolution is affirmed; 
because in the text “From Him came forth prana, mind and all the senses” 


(1) This number is stated; These pranas in the jeeva are ten, Atma (mind) is the 
eleventh (brihad., V-9-4) The senses are ten and one; those that are perceived by the 
senses are five (bhagavad-gita, XIII-5) Some say that the senses come forth from rajasa 
ahamkdra but they come forth from the satvika ahamkara they are ten and the eleventh 
is mind (vishnu., I-2-49) 

(2) All the eleven agree in being products of the finest variety of ahamkara. The 
mind is singled out as being the leading sense among them. The sensory organs are 
distinguished from the motor organs, because each set has its own functions. 


(1) Though they are of limited, size, they can in the absence of obstruction grasp 
numberless things, as the light of a lamp does. the term ‘atom’ as applied to the senses, 
means that they are limited dimension, but that they are not sufficiently gross to be 
capable of being perceived. They are not like the jeeva of the smallest size possible; this 
is accepted having regard to a particular text. 
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(munda II-1-3) it is said to have evolved like the elements; and because there 
is no text denying its origination. It may be though that the text “That one. 
with svadha (the goddess Lakshmi) breathed, but without air” refers to breath- 
ing, the function of prana; but it is not so. Reference is made, not to the jeeva's 
instrument prana. but to Brahma for the text itself states “without air’. 


The fact stated in the sdtra follows from the preceding stitras and for the 
reasons given therein. This stra has, however, been added merely for the 
purpose of the next sutra. 


SUB-SECTION 4 


The question for consideration is whether prana is mere air, the second 
of the great elements, or its movement, or air alone modified in a particular 
way. 

First view. It is air alone; for is stated “which is prana that is air”. Or 
as air in itself is not well-known to be prana and as it is well-known to denote 
breathing, it is its movement. 


Final decision. This is stated in the sutra : 


8. 1 aga PTT | 


It is not air; nor its movement; because it is separately mentioned. 


The statement is made in the mundaka text quoted under the proceding’ 
sutra. For the same reason - ie., its separate mention - prana is.not the 
movement of air. For the actions of fire, water and other elements are not 
mentioned in the text along with them as separate substances. The text quoted 
in the first view means that air by a change of condition becomes prana; but 
that it is not a new substance like fire and the rest. The purpose of the text 
is to show this fact. That prana is not movement of air is also wear from usage. 
Referring to breathing, it is said prana moves about. In other words the word 
is used as denoting a substances which moves about. 


9, TaUleay acters: | 


Like sight and other senses; because it is taught along with them and for other 
reasons. 


It is not an element like fire; but its is an instrument of the jeeva like 
sight and the others; for in the colloquy of the pranas it is mentioned along 
with the sense of seeing and others, which are admittedly the jeeva’s instru- 
ments; and it will be appropriate to do so, only if it is of the same class as 
they. It is also specially mentioned as one among the jeeva;s instrument covered 
by the term prana thus “That which is the principal prana (chando., 1-2-7) 


348 SRI BHASHYAM (CHAP. II, SEC. 4 


If prana be an instrument of the jeeva like sight and the rest, it must 
render some service, as they do; but this is not seen. Hence it is not fit to be 
treated like them. To this objection the next sdtra replies : 


10, TROT + rer fe alata 1 


The difficulty, that may be imagined on the assumption that it does not serve the 
jeeva does not exist; for such service is stated. 


The service is the supporting of the body and the senses; and it is thus 
stated 


On the departure of which this body is seen to be most despicable, that 
alone is the best (chando., V-1-7) 

Having made this statement, the upanishad explains how on the succes- 
sive departure of speech and the other senses the body and the other senses 
functioned as before, and how when prana began to depart, all the rest were 
threatened with extinction. Prana supports the body in five forms as prana, 
apana, vyana, udana and samana, and serves the purposes of the jeeva. It is 
therefore an instrument, no less than the eye and the rest. 


Are not prana and other enumerated different substances; because their 
names are different, as also their functions? The next sutra replies : 


Li. waghtaarsarerad | 
One with five functions; like the mind, it is so stated. 
It is stated : 


Desire, resolve, doubt, eagerness, dilatoriness, perservance, fickleness, bash- 
fulness, thought and fear all this is mind only (brihad., III-5-3) 

Here as mind functions in these various ways, desire, resolve and the 
rest are not substances different from the mind; but they are all the mind 
itself. Similarly in the same place the following statement is made: @Prana,apana, 
vyanan, udana, samana - all this is prana only”. Hence prdna is one; and prana 
and the rest are its conditions; but they are not different substances. 


SUB-SECTION 5 
12. ATT | 
And an atom. 
As in the case of the sense, it is said to go out of the body. 


Him, when he goes out of the body, pradna follows out of the body (brihad., 
VI-4-2) 


Hence it is of the size of an atom. This follows from sutra 6 of this 
section; but a doubt is created by the following texts : “He (prana) is equal to 
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these three worlds, equal to all this (brihad., IlJ-3-22); On prana everything 
rests; all this is enveloped in prana One might presume from these texts that 
prana is of large size; and it is to clear the doubt that a separate siitra has been 
added. When it is decided from the statement that prana goes out of the body, 
‘that it is limited in size, these texts should be understood as merely describing 
its greatness; because all living beings depend upon prana for continued exist- 
ence. 


SUB-SECTION 6 


In the last five sub-sections the evolution of prana and the sense, their 
number and size were described. In sitra II-1-5 it was shown incidentally that 
they are controlled by certain devatas. The jeeva also controls them, as they are- 
the instruments of his enjoyment; this is well-known to every man of the world; 
and it is also stated in’a vedic text. 


In the very same way the takes hold of these (prdnas senses) and moves 
about in his own body according to his pleasure (brihad., IV-1-18). 

The question for consideration is whether this control by the jeeva and by 
the devatas is independent or whether it depends upon the will of the highest 
Atma,. 

First view. In regard to the jeeva it was settled in sub-section 6 of the 
preceding section that is control is not independent. But in regard to the 
devatas the case is different; for they are worshipped by the jeeva and give him 
the fruits that he desires. The highest Atma having placed them in this exalted 
position, they control the jeeva’s instruments independently. 


Final decision. The devatdas exercise their control subject to the will of the 
highest Atma. This is stated in the sutra : 


13. Sakae FT AMAATITTAAT | 

Control (of prana and the senses) by agni and other devafas along with the 

owner of prana (jeeva) comes about from His will. So does the veda teach. 

His will - the will of the highest Atma. brihad dranyaka chapter V, 
section 7, states that the highest Armd controls as the inner ruler the jeeva, his 


senses and the devaias in the performance of their own work (1). (See ana VIII- 
1, and brihad., V-8-8) (2). 


(1) The texts refer especially among the to fire, air, the sun, the jeeva, and the eye. 

(2) The mention of the jeeva of the sutra is by way of illustration. In this matter 
of subjection to the will of the highest Atmd., there is no difference between the jeeva,. 
and the devatas, however exalted their position may be. The meaning is not that the 
devatas are independent in themselves and that they are subject to the control of the 
highest Atma only in their relation to the senses. What is meant is that even their 
existence depends upon Him. If so, how can there by any doubt as to their control of 
the sense, or as to control of them by the jeeva? 
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14. deat FT Ae | 


And because it (control by Brahma) is eternal. 


This is a part of the nature of all beings and is therefore a permanent 
factor. Hence every being exercises control over other things subject to His 
control. This is due to His entry into every thing for the purpose of control 
(ana., VI-3-3) This is stated in the bhagavad-gita also “Supporting all this world 
with a fragment of My power, I remain” (X-42). 


SUB-SECTION 7 
15. 7 seer aaa ATT | 


They except the chief prana are denoted by the term indriya, because it is so 
stated. 


The term prana denotes the senses and prdna. The question for consid- 
eration in this sub-section is whether all of them are denoted by the term 
indriya, or whether the chief prana should be left out. The first view is that all 
of them are denoted: by the term; for they are covered by the term prana and 
are the jeeva’s instruments. The sitra states the final decision. The text is 


The indriyas are ten and one; and five are objects perceived by them 
bhagavad-gita, XIII-5) 


16. HEAAAGATATT | 


Because of separate mention and of difference. 
In the text 


From Him came forth prana, mind, and all the senses U/ndriyas) (Munda., 
II-1-3) 

Prana is specified separately from the indriyas. Though mind also is 
mentioned separately, it is stated to be one of the indriyas else where - as in 
the bhagavad-gita (XV-7). 

The indriyas (senses), with the mind as the sixth. 


And they differ in action. In deep sleep prana continues to work, while 
the action of the others is suspended. The senses and the mind are instruments 
in perception or action, while prana supports the body and the senses. Because 
of this fact - the support of the senses by prana - they are denoted by the term 
prana. “All those are the bodies of that only; hence they are called by the name 
prana (brihad., (III-5-21) By the term ~body’ it is meant that their activities 
depend upon it. 
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Hence the term is used in its primary meaning as regards prana, and in 
a secondary senses as regards the others (1). 


SUB-SECTION 8 


In section 3 and in this section up to sub-section 7 evolution of the 
elements and the jeevads instruments from the highest Atma was established; 
and this is known as samashti evolution. This sub-section proceeds to consider 
whether the other variety, known as vyashti, and consisting in the making of 
names and forms, is the work of the four-faced one (1) or the work of the 
highest Atma appearing as his inner ruler, as He created water and earth 
appearing as the inner ruler of fire and water respectively. 


First view. It is the work of the four-faced one; for the text states : 


I will enter these three devatas as the inner ruler of this jeeva and make 
diverse names and forms (chdando., VI-3-2) 


The words found in the original are anena jivena Atmand, -i,e., by this 
jeeva-Atma; and they show that a jeeva was concerned in this work, though the 
sentence appears to refer to the highest Atma. He did not will to do the work 
in His own form; but in the form of a jeeva, who is a part of Himself. 


2. Here certain objections are stated, to which the opponent, replies : 
(i) The text is of the same form as the sentence ‘I will enter through a spy and 
ascertain the strength of the enemy’ force; and if it were understood in the 
same way, the first person of the verb and the action of the speaker in the form 
of entry would be understood in a secondary sense. Reply. In the example given 
the king and the spy being different persons, resort to a secondary sense cannot 
be avoided. But here the jeeva being a part of Himself, entry by him and the 
other work would be His own. There is therefore no resort to secondary 
meanings. 


3. (ii) Another objection. The word saha (together) should be supplied; 
and the instrumental case-endings of the three words should be connected with 
se 


(1) The two reasons stated in the sutra constitute but one reason; and this is the 
separate mention supported by difference. If the reasons by regarded as different, the 
sutra must be treated as two instead of being one. Unless difference as pointed out is 
proved, its separate mention must be justified as in the case of mind. One more reason. 
Indriyas are products of the finest variety of ahamkara, while prana is a product of the 
element air. 


(2) The epithet smamshti jeeva rupa is added to the name of the four-faced one. 
For the meaning of the term and for the reason for adding it see note on page 317. 


it. The meaning will then be ‘I will enter together with this jeeva Atma. 
Reply. The case-ending is added to a word either to indicate that what is 
denoted by the word is an instrument connected with an action, or because 
it is joined to particular words like the word saha here. According to the 
grammarian so long as the addition of the case - ending may be. explained 
with reference to the former, resort to the latter is not legitimate. Hence the 
interpretation suggested will. not do. 


_4. (iii) Still another objection. The three words indicate an instrument. 
Reply. The highest Atma does two things - He enters and makes diverse 
names and forms; but in neither of them is the jeeva a most useful instru- 
ment. 


5. (iv) A last objection. The jeeva is concerned with the entry only; and 
the other action is by the highest Atma. Reply. The two actions should be by 
the same person, for the original has anupravisya (having entéred); and the 
termination in the term indicates this. 

6. Hence the interpretation stated in para 1 holds. In order to show 
that the entry by the highest Atma was by a portion of Himself, viz., the 
jeeva, and not in His own form, reference is made in the third person ‘by this 
jeeva Atnid. That the making of diverse names and forms was by the four- 
faced one is confirmed by the smritis; for it is mentioned in the place where 
creation by him is described (1). 

Final decision. The making of diverse names and forms was by the 
highest Atmd and this is stated m the sutra: 


17. Harafiggtneg Pafegia sre 1 


The making of names and forms was by Him who compounded the elements; 
so is it taught. ; 


The text referred to is 


That same devata willed ‘I will enter these three devatas as the inner 
ruler of this jeeva, and make diverse names and forms. I will make each of 
them a triple compound (chando., VI-3-2 and 3) 


This shows that the two operations were the work of one and the same. 
The compounding of the elements could not have been the work of the four- 
faced one; for it was only after the elements were compounded and the egg- 
shaped universe emerged that he appeared on the scene (2). Hence it was 


(1) At the beginning he made the names and forms of beings beginning with: the 
devas, and determined what work each class should do; this was done with vedic texts 
alone (vishnu., 1-5-63) ‘ 

(2) The appearance of the four-faced being within the egg-shaped universe is thus 
stated; In this egg-shaped universe Brahma, the grandfather of all the worlds, -appeared. 
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the work of the highest Atma and the other operation was therefore by Him 
alone. What then is the meaning of the expressing “By this jeeva Atma’? The 
words jeeva and Atmd being in apposition, the term Jeeva means the highest 
Atma appearing in the form of the jJeeva, as the terms tejas and dpah in the 
texts "The fejas willed, and ’those a@pah willed mean Brahma appearing as fejas 
(fire) and apah (water). The making of names and forms was therefore ‘His 
work appearing in the form of the four-faced one. 


In this interpretation the difficulties pointed out in paras 2 to 5 of the 
first view will disappear, and the mention of the making of names and forms 
in the place, where creation by the four-faced one is described, will receive 
a natural explanation (1). 


The opponent disputes this conclusion, and urges the following rea- 
sons: (i) The composition also was by a jeeva. Composition is taught as 
having taken place, after the egg-shaped universe was created, and the jeevas 
were made by the four-faced one. 

Learn from me, dear, how these three devatas reaching the jeeva became each 
triple. Food eaten divides into three parts; of them the grossest part becomes faces ; 
the middle part becomes flesh; the subtlest becomes the mind, and so on. See vedic 
texts. 

Gi) Similarly, in the previous section of the same upanishad it is 
stated : 

The red colour of fire is the colour of the element fire, he white 
colour is the colour of the element water; the dark colour is the colour of the 
element earth (Ibid, VI-4-1) 

Composition is thus shown in the fire made by the four-faced one, and 
also in the sun, the moon and lighting in the verses that follow Gii) And 
composition is also stated after the making of names and forms. See the text 
quoted in the final decision under the preceding siitra. 

The next sdtra refutes this objection : 


18. Araneae aaarechtaraes | 


Flesh and the others are products of earth; and in the other two cases according 
to the terms used. 


(1) The meaning of the text is as follows; I will enter these three devatas i.e.,fire, 
water and earth - clothed with all the jeevas in their undifferentiated conditions, and 
will make names and forms; i.e, I will create diverse objects beginning with the devas 
and make their names. For this purpose I will make each of the elements fire, water 
and earth a compound of the three; for while they remain separate substances, they 
will be unable to create the diverse products of the world; and by compounding them 
they will acquire a capacity for such creation. 


etter =e===—=———es SS 
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See Vedic Texts. In the first verse food eaten is stated to separate into 
three parts - faces, flesh and mind, and each of them is said to be finer than 
the preceding one. If composition were taught here, as the elements earth, 
water and fire are each finer than the proceding one, and as the products 
should be like the causes, flesh would be a portion of the element water, and 
mind a portion of the element fire. But they are not; for they are stated at 
the beginning of the-verse to be products of earth like faces. Similarly, in 
regard to water drunk, and fire (oil or butter) eaten dealt with in the next 
two verses. The water drunk separates into three parts - urine, blood and 
prana; according to the opponent’s view urine would be portion of the 
element earth, and prana a portion of the element fire; but both are stated 
to be products of water. The fire eaten separates into bone, marrow and 
speech; of which the first two would be portions of the elements earth, and 
water; but they are stated to be products of fire. Next, the opponent’s view 
would conflict with the last verse of the upanishad. 

Mind, my dear, is a product of food; prana is a product of water; speech is a 
“product of fire. 

For in his view they would all be portions of fire. Hence, what is 
shown. here is how the three elements already compounded are changed on 
reaching man into three different products. The composition should have 
taken place before the egg-shaped universe emerged; for in their 
uncompounded state they were not able to produce anything (1). Hence the 
order of the operations stated in the verse - making names and forms and 
composition of the elements - is superseded by the order determined by the 
nature of things. See Introduction, para 26 (iii). The reference to the compo- 
sition in section 3 of the upanishad was for the purpose of making the 
student’ form a conception of the operation, as being within the universe he 
could not be shown the composition in the elements outside of it. 


If earth, water and fire are each of them compounds, why are they 
referred to by words denoting one element only? 


19. FIT TaleeTaTe: | 


This denotation is due to the predominance of an element in each compound, 
Though each compound contains the three elements one of them 
predominates; and the compound in which earth predominates is earth and 


so on. 
Wad ASIAN AeA AA: | 


(1) When the three elements unite. with one another, then alone are they able to 
begin any work; this uniting is composition. This is stated in a smriti verse. “When the 
products, beginning with mahat and ending with the great elements, remained separate, 
they had different capacities; and without mixing and combining with one another, they 
were unable to create the products of evolution. Mixing and combining with one 
another, they formed the egg-shaped universe (vishnu., I-2-53 and 54) 


SRI BHASHYAM 


GHWANSIEATED INTO ENGETSE) 


Wad WAH AeA TA: | 
CHAPTER III 


SECTION 1 


In the first chapter the highest Atma was established as the only 
cause of the evolution of the worlds; and it was shown that the upanishads 
teach that it is this Being, who is free from the touch of every blemish, and 
is the seat of infinite good qualities, and who stands apart from every thing 
else, that should be meditated on by those that desire release. In the second 
chapter this conclusion was confirmed by answering objections brought  for- 
ward by opponents’ by exposing the flaws in theories not based on the veda, 
and by reconciling apparent inconsistencies in vedic statements in regard to 
the evolution of particular products. The result is to show the highest Atma 
as He is. In the third chapter the means of reaching Him, viz., meditations, 
are examined. One will be induced to commence meditation, when the does 
not desire anything other than the Being that is to be reached, and longs to 
go to Him. In order that these may be brought about, the unpleasant 
experiences of the jeeva in his wanderings in other worlds and in the 
conditions of wakefulness, dream, deep sleep and trance, and the freedom of 
Brahma from them and the possession of good qualifies by Him and described 
in the first and second section. 


SUB-SECTION 1 


In this sub-section the question is considered whether in going from one 
body to another the jeeva goes forth enveloped in the elements in a subtle 
condition, from which a body may be formed, or not. 


First view. Wherever the jeeva goes, he can find the elements in a subtle 
condition, and he goes on without them. 


Final decision. He goes on enveloped in them. This is stated in the satra: 
1. detain tft dite: rater | 


In going from one body (1) to another, the jeeva goes on enveloped in the 
elements in a subtle condition). (This is evident) from the questions put end the 
explanations given. 


See Vedic Texts. In the chandogya, chapter V, sections 3-10, Pravahana 
put five questions ue Svetaketu one of which was 


(1) The first word in the sutra, tad, refers to the term murti in sutra 17 of the 
preceding section. It means body. 
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Do you know how in the fifth offering water receives the name 
purusha (man). 


In answering this question himself Pravahdna compares the heaven- 
world to a sacrificial fire, into which what is called sraddhda is offered by the 


devas - ie., the jeevds senses; ard this sraddha becomes a divine body, known 
as soma king. He then compares parjanya (devata in charge in rain), the earth, 
man and women to four other fires; into the first of which the divine body 
referred to is offered; and it becomes rain. This is offered into the next fire 
- the earth, and it becomes food. This is offered into the next fire - man, and 
it becomes semen. And this semen is offered into the last fire - women, and 
it becomes an embryo, and when it grows, it receives the name man. Having 
given this explanation, Pravahdna closes the reply to this question with these 
words 


Thus in the fifth offering water receives the name man. 


It is clear from this explanation that in all the five offerings water in 
a fine condition is the thing offered; and this water is the five elements in 
a subtle condition, from which the future body after undergoing these 
transformations is formed. The jeeva therefore goes on from one world to 
another enveloped in these five elements. 


Here the question arises - Why is the jeeva said to be enveloped in all 
the five elements, when reference is made to water only. The next sutra 
replies: 


2, ATHRATY WIEST | 


Because water consists of the three elements; and because in the compound water 
~ predominates. 


By the term ‘water’ reference is made to a compound of all the 
elements as water by itself cannot make up the body. It was to make the 
elements capable of doing so, that they were compounded. And water in the 
form of blood predominates among them. 


3. TRTAT | 


And because prana and the senses are said: to accompany the jeeva. 


(1) This is stated in a smriti text also: “He draw to himself the senses and the 
mind, that are in prakriti (body). when, he the ruler, enters a body, or goes out of it, 
he goes gathering them up, as the wind gathers scents from flower beds, (bhagavad- 
gita., XC,7 and 8) 
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This is stated in a brihad aranyaka text : 


When the jeeva goes out of the body, prana goes after him out of the 
body; and when prdna goes out of the body, all the senses go after it out of 
the body (VI-4-2) (1). 


Prana and the senses can depart and go after the jeeva only when there 
is a vehicle to carry them; and for this reason also it must be admitted that 
he goes about enveloped in the five elements. 


4, serferyakitaaarncand | 


If its be contended “Because going to fire and the rest js stated,” the reply is - 
“No; because the going is in a secondary sense. 


Reference is made here to the brihad dranyaka text 


When the speech of this dead person enters fire prana the air, the eye 
the sun, the mind the moon, the ear the quarters, the body the earth, the 
Atma the ether, the hairs of the body shrubs, the hairs of the head trees, 
blood and the seed water, where then is this person (V-2-13). 


Here the places to which prdna and the senses go, when a person dies, 
are described. They cannot therefore go with the jeeva as stated in the 
preceding sutra: and the text therein relied on should be understood differently. 
To this objection the reply is - no. Because the entering stated here is not 
literally true. For, the hairs of the body and the hairs of the head do not enter 
shrubs and trees. Hence prana and the senses, which are mentioned with 
these,do not enter fire and the rest. The statement in the text refers to the 
departure of the devatas, who controlled prana and the senses. 


5, waasaaonfett Va aT wa ATTA | 


If it be said “Because the term ‘water is not mentioned in the first offerings,” the 
reply is - “No, That alone, and it is only then that (the question and explanation) 
will be appropriate.” 


The statement that the jeeva goes enveloped in water in a subtle 
condition united to other elements is not correct; for what is offered into the 
first fire is sraddhad; and not water. Sraddha is a state of mind of the jeeva 
viz., eagerness. Hence water is not offered into this fire as assumed. To this 
contention the sitra replies : Because water alone is indicated by the word 
sraddha. Otherwise an appropriate reply would not have been given to the 
question put - “Do you know how in the fifth offering water receives the 
name purusha (man).” It is true that at the beginning of the reply reference 
is made to sraddha as the thing offered; but if the term doest not denote 
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water, the question put would refer to one thing and the reply to another. 
Further, the summing up at the end of the reply indicates that sraddhda is 
water. From the use of the word how (yatha) the question relates to the 
transformations of water. The transformations are stated to be the divine 
body, rain, food, semen and embryo, and having said this the summing up is 
“thus in the fifth offering water receives the name man”. Lastly, in the veda 
the term sraddha is used to denote water as in the text “he carries water; 
sraddha indeed is water”. 


6. TAMA Ateneo meta: 


If it be said “Because no mentioned is made ( of the jeeva) the reply is “No- 
because reference to those that perform yagas and the rest is observed. 


The opponent again disputes the conclusion on the ground that in this 
context no mention is made .of the jeeva. What is mentioned is sraddha and 
other conditions of water as offerings made. The sdtra replies : In section 10 of 
the upanishad verse 3, reference is made to those that remain in their villages 
and performs yagas carry out works of public utility, give away from their 
possessions, and do like things without however a knowledge of Brahma and it 
is started that they go to the heaven-world, and become soma king, and that 
when their good karma is exhausted, they return and are re-born (1). In section 
4 it is stated that when sraddha is offered into the fire of the heaven-world, 
it becomes soma king. As the texts in both places have the same meaning, it 
must be understood that the jeeva invested with a body in the condition of 
sraddha reappears in a divine body known as soma king. Further, a body 
being by nature a qualifying attribute of the jeeva, every word denoting it 
denotes also the jeeva of whom it is the qualifying attribute. Hence, the jeeva 
goes about enveloped in the subtle elements. 


Here the opponent makes a last stand, and draws attention to the 
following sentences in the same section (10) of the upanishad. 


They become soma king; they are the food of the devas them the devas eat. 


He contends that the words ‘soma king’ cannot refer to the jeeva. For 
he, is not capable of being eaten. To this the next sitra replies : 


(1) They that live in the village and perform ydgas carry out works of public 
utility, give away from their possession and do like things, go to smoke .... From the 
world of the pitris to ether; from ether to the moon they become soma king. They are 
the food (anna) of the) devas, them the devas eat (verse 4). There they dwell till all the 
karma to yield fruit there is expended. Then they return by the very same path by 
which they went (verse 5). Whoever eats food, or emits semen, they become those 
persons (verse 6). 
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7, URAAISATH AAAS ealata | 


The word anna (food) is used in a secondary sense. Because they do 
not know the highest Atmd so is it taught. 


Those, that perform yagas and the rest without knowing the highest 
Atma, become instruments of the devas, enjoyment. Here they perform yagas 
as their worship. Pleased with this, the devas enable them to reach their own 
world, where these persons have the same enjoyment as the devas themselves, 
and become instruments in their enjoyment. And this is stated : 


Now, he that meditates on another being, thinking ‘This being is one, and I am 
another’, does not know. As a beast is (to man), so is he to the devas. As many beasts 
nourish a man, so does each person nourishes the devas (brihad., TlI-4-10) (1). 


Hence, to signify what a jeeva becomes - an instrument in the hands 
of the devas for their own enjoyment - the words food and eating are used. 
They are therefore used in a secondary sense. The eating by the devas is 
merely to be pleased; this is stated : 


The devas do. not eat; they do not drink; seeing that same amrita 
(nectar) they are pléased (chando., III-6-1). 


SUB-SECTION 2 


In the preceding sub-section it was shown that so long as samsara 
lasts, connection with a body cannot be avoided. In this sub-section it will be 
explained that subjection to karma, which leads to such connection, cannot be 
got rid of. The question for consideration is when a jeeva returns from the 
heaven-world on the completion of his enjoyment, has he any karma left or not? 


First View. He returns with no karma; for he has enjoyed the fruit of all 
his karma. This is stated: 


There they dwell till all the karma to yield fruit there is expended; then 
they return by the very same path by which they went (chando., V-10-5) 


The word used in the original is sampdtam, which means the karma 
which takes the jeeva to the heaven world. This is confirmed by a brihad 
aranyaka text - 


Having reached the end of karma which he does here, whatever it be, 
he returns from that world to this world to do karma (VI-4-6) 


Neen — — — eee 
(1) This is also stated in a smriti verse; “Those that worship the devas go to the 
devas, those that love Me come to Me (bhagavad-gita., VII-23) 
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Final decision. He returns with a remnant of karma. This is stated in 
the siitra : 


8. HUIS TATE TAA 
On the good karma being spent, one returns with a remnant of karma this is 


known from the veda and smritis. He returns, as he went, and also otherwise. 


The veda states : 


Those, that return here, if they have good karma, reach good births - 
birth as a brahmana, as a kshattriya, or as a vaisya. Those that return here, 
if they have bad karma, reach evil births - birth as a dog, as a hog or as an 
out-caste (chadndo:, V-10-7) 


This shows that those that return have still good or bad karma left (1). 
The texts quoted by the opponent must therefore be understood as referring 
only to the karma which began to yield fruit. For, it is not fit that one karma 
should be wiped out by the experiencing of the fruit of another karma. Each 
karma must yield its own fruit or its must be neutralised by penance. The 
brihad aranyaka text also should be explained in the same way. 


Those, that return from the other world, come back along the same path 
by which they went and also otherwise. They went along the path, which are 
mark by smoke, night, dark fortnight, the six months of the sun’s southward 
journey, the world of the pitris, enter and the moon. The return journey is 
from the moon ether, air, watery vapour, cloud and rain-cloud. At they come 
down to ether, they return as they went. As they do not return to the world 
of the pirtris, the return journey is otherwise. 


9, Mat Sar cere TEMAS: 


If it be contended “Reference is made to charana (general conduct) the reply 
is - No; it must be understood to indicate karma. This is the view of 
Karshnajini.”’ 

a 
(1) This is stated by smritis also - Those, that perform the duties of their caste 
and stage of life, departing from here, enjoy the fruit of their karma, and return with 
the remainder. By this they attain birth in good countries, castes and families; they 
have good figure, long life, learning, wealth, good conduct, comfort, and intelligence, 
those that act in all ways will be the reverse are perish (Gautama) When they return 
with the remainder of the fruits of karma, they attain good caste, good figure, good 
colour, strength, intelligence, knowledge truth, wealth, the doing of good deeds and the 
like. The happiness like a revolving wheel is in both the worlds alone (Apastamba) 
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The opponent’s argument is this : in the chandogya text quoted the 
expressions used are those that have good charana and’ those that have bad 
charana. the word charana does not denote good or bad deeds, and it is used in 
the veda and in ordinary literature to denote general conduct (1). Hence the 
nature of re-birth is determined by general conduct, but not by the remnant of 
karma. The sitra refutes this view. General conduct by itself cannot produce 
pleasure or pain; these are the fruits of particular acts, good or bad. Hence the 
term charana must be understood as including good and bad deeds. 


10. ariaafate Ta aetaca | 


If it be contended “In this view general conduct would be purposeless.” the reply 
is - No; because it is required.” 


The objection is that general conduct is enjoined by the smritis; and 
that it would serve no purpose, if it did not produce its fruit. This is met 
by the view that good deeds depend upon general good conduct; (2) for it 
is only one, whose general conduct is good, that is fit to do good deeds. 


Li. GpaeAd Tat J arahe: 


But according to Badari, charana is good or bad deeds themselves. 


y It is said he does (Gcharati) a good deed; he does a bad deed’, The root 
achar indicates karma - good or bad deed; and the use of both charana and 
karma in the same text may be explained - one as indicating what is enjoined 
by a known text, and the other as depending upon a text, the existence of 
which must be inferred from the good conduct of virtuous men (3). When a 
word can be understood in its primary sense, it is improper to resort to a 
secondary sense. Hence Badari is of opinion that the word charana in the 
upanishad text means good and bad deeds themselves. 


(1) In the world the terms charana, dchdra (general conduct) sita and uritta are 


regarded as synonymous; and in the veda, charana, and karma are distinguished thus. 
Those karmas, that are unobjectionable, should be done; our good conduct (sucharita) 
should be followed by you” (taitti., siksha, 11-2) 

(2) It is so stated - one without sandhya (meditation at sunset and sunrise) is ever 
impure, and is unfit for all karmas (manu); the vedas do not purify one without good 
conduct. 

(3)-This explanation depends on what is known as the go-balivarda rule. The 
order is given ‘bring the go (cow); bring the balivarda (bull). ’ Here the first order covers 
the bull also, as the term ‘go’ is a general term; but as the second order, which has 
been given, should serve a purpose, the term ‘go’ is understood so as to exclude the 
bull. This is a case of a general rule and exception. 


a 


The author of the sitras adopts Badaris view; and he accepts also he 
argument in sitra 10 - that general good conduct is fruitful in making one fit 
for doing good deeds. 


SUB-SECTION 3 


In the two preceding sub-sections it was shown that a jeeva in samsara 
cannot get rid of either connection with a body or connection with its cause, 
karma. It will be shown in this sub-section that this karma is not always good 
karma. The question for consideration is whether the jeevas who do not come 
within the description of those considered in the last sub-section, go on to the 
moon or not. The first view is stated in the first five sutras - 


12. aferearierat + aa 


It (ascent fo the moon) is stated regarding others also - these that do not perform 
yagas and the, rest. 


By the expression ‘Those that do not perform, yagas and the rest, 
reference is made to those that do not do what is enjoined and do what is 
prohibited. The Statement is: 


Whoever depart from this world, all of them verily go to the moon 
(kaushi, 1-9) 


Here no distinction is made, and all are said to go. 


The following objection might be raised. In this view all would go to the 
moon without distinction whether they do good deeds or do evil deeds. The 
opponent replies : 


13, PASAT Tala 


In the case of the others the ascent and descent take place after they have 
undergone punishment under the command of the devata in charge of death. 
And it is taught that the sinful go to him. 


By the term ‘the others’ men of evil deeds are indicated. As to their 
going to the devata in charge of death the authority is 


One. that thinks this world does not exist, nor the other, comes frequently 
under my sway (katha.,I-2-6). 


14. ented T1 


It is also taught of smriti-writers- 


All these come under the control of yama (devata) in charge of death,) 
(vishnu, III-7-5) 


SUB-SEC. 3] SUBJECT 363 
15. ft ae | 
And lore are seven. 
‘Seven’ — seven hells, mentioned by smriti -writers as places to which 


men of evil deeds have to go. 


If men of evil deeds go to seven worlds, how do they come under the 
sway of the devata in charge of death? The next sdira replies : 


16. tale agzaranefara: 


Because his activity extends to them also; no difficulty. 


The opponent’s argument elaborated in these sutras is now refuted : 


17, fraradonttt J RAAT | 


(But the two paths are the fruits) of meditation on Brahma and of good deeds; 
and they are the topics under consideration. 


The opponent’s view is untenable. The path of the devas is trodden by 
those that meditate on Brahma, and the path of the pitris by men of good 
deeds. Men of evil deeds have no access to either. The former path is closed 
to them; because they do not meditate on Brahma; similarly they do not go 
on the latter path, because they have not performed yagas, carried out works 
of public utility, or given away from their possessions. How is this known? 
Reply. From the fact that meditation on Brahma is the principal topic in the 
consideration of the path of the devas and that. meritorious works are the 
principal topic in thé description of the latter. 


Those, that in this manner meditate on this (the nature of the pure jeeva) and 
those, that in the forest meditate on Brahma with eagerness, go to light. But they, that 
remaining in the village perform yagas. carry out works of public utility, give away from’ 
their possessions and do similar things, go to smoke; etc. 


This being so; the text relied on by the opponent should be restricted 
to those described in the latter part of this text; it will then mean that all 
of them go to the moon. 


The opponent asks - if men of evil deeds do not ascend to the moon, the 
fifth offering being impossible, how can their body be made; for the fifth 
offering must be preceded by the ascent to the moon. The next sutra replies: 
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18. 7 yard aa: . 


In the third (place) so need (see the fifth offering), And so it is seen. 


By the expression ‘third place’ men of evil deeds are meant. In their 
case the fifth offering is not necessary for the making of their bodies. In 
reply to the question. 


“Do you know why that world is not filed” it was stated “These petty creature, 
that continually returns, do not go on either path; they die only to be reborn 
immediately. This is the third place. Hence that world is not filled”. (Chando., V-10-8). 


There is therefore neither ascent to the moon nor descent from it, and 
the heaven-world is not therefore filled. The reference to the fifth offering is 
merely to show that when the fifth offering is made, water receives the name 
man. It does not negative other ways; for it has not been stated to be the 
only way. 


19. Bash FT ath 


It is also affirmed by smriti-writers in the case of some persons in the 
world. 


In the case of some men of meritorious deeds their bodies are stated 
to have been formed without the need for the fifth offering. They are 
Dhraupadi, Dhrishtadyumna and the like. 


20. alata | 


And this is seen (in the veda) 
Vide the chdndogya text 


Of all these beings, those sprung from eggs, those sprung from living beings and 
those sprung from shoots (udbhid), these three only (fire, water and earth) are the 
causes (VI-3-1). 

Of these the beings springing from shoots or from sweat do not need 
the fifth offering. 

To the doubt, that may be expressed that the last class is not 
mentioned in the text, the reply is : 


21. TATRA | 


The third term (sprung from shoots) includes the class of beings springing from 
sweat. 


The final decision is that men of evil deeds do not go to the moon. 
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SUB-SECTION 4 


22. area aT: 


The attainment of likeness to it; because of its fitness. 


Under sutra 8 it was shown that a person of meritorious deeds 
descends from the moon to the ether and from the ether to the air. Having 
been air, he becomes watery-vapour, cloud and rain-cloud, and then comes 
down as rain (chdndo., V-10-5 and 6). Here the question for consideration is 
in what sense does he become ether, air and the rest. Does he become these, 
and he becomes deva or man, or does he only attain their likeness? 


The first view: accepts’ the former alternative on the analogy of the 
jeeva in Sraddha becoming soma king, while the sutra states that the latter is 
the correct view. The taking up of a divine or human body is for experienc- 
ing pleasure or pain. But here there: is no occasion for it; and becoming ether 
and the rest must therefore mean that the descending jeeva attaches himself 
to them and becomes like them. Owing to the absence of a gross form, he 
cannot be perceived to be separate from them (1). 


SUB-SECTION 5 


The next question is - How long does the descending jeeva remain in 
contact with ether and the rest, until be reaches the vegetable kingdom? It 
is answered in the next sutra : 


23. arfafarer fara | 


Not very long, because of the statement of a difference. 
Further on the upanishad states : 


They come down as rain; they are born here as paddy or yava (a kind 
of grain), herbs or trees, gingerly seed or back-grma and the like. From 
thence escape is more difficult (chando., V-10-6) 

From this special mention of greater difficulty it may be concluded that 
escape from the previous stages is easier and does not take a long time. 


(1) He is denied the pleasure of taking up ether and the rest as his bodies; for 
they serve as the bodies of certain devata@s who use them for their own enjoyment; and 
he cannot use them at the same time. Nor can he become the devatds themselves; for 
they were at the beginning of evolution placed in charged of what they control, and will 
exercise their functions to the very end of the current world-age, and cannot make 


room for a jeeva descending every now and then (Nayamayukha malika, p.237) 
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SUB-SECTION 6 


On reaching the earth is the descending jeeva born as described under 
the preceding sitra or is he merely in contact with what is mentioned? The 
first view is that as shown by the term jayante (are born) he takes up one of 
them as his body, as he takes up a divine or human body, when he becomes 
a deva or man. The sutra states the final decision : 


24, Teuhatt Paatare | 


Attached to bodies controlled by others; because the statement is as in the 
previous cases, 


Where the experiencing of pleasure or pain is intended, there will be 
mention of the karma leading thereto, as in the text. 


Those that return here, if they have good karma reach good births, etc. 
(chaéndo.V-10-7) 


Here no mention of karma is made, as it is not made in the case of 
becoming other, air, etc. The karma which had to yield fruit, yagas and the 
rest, has been expended by enjoyment in the heaven-world, and what has yet 
to yield fruit is referred to further on in the upanishad by the expressions 
“those of good charana and those of evil charana. And between these two 
stages there is no karma, the fruit of which has to be experienced. Hence, 
the expression, “are born” in the upanishad should not be taken literally. 


25, sapafatet TA Wear | 
If it be contended “Mixed with sin,” the reply is “No; because it is stated’. 


The opponent disputes the conclusion reached, and argues, There is 
cause for the experiencing of pleasure or pain. The karma which leads oné 
to the heaven world for enjoyment - like a yaga - is mixed with sin; for a 
goat is injured by the offering of its membrane to the devata agnishoma; and 
the prohibition. Do not injure any living being’ is disobeyed. Here certain 
explanations are offered to show that no sin has been committed by this 
offering. and the opponent criticises them as shown below : 


(i) The offering, being made under a vedic injunction, is an exception to 
the general rule. Criticism. This is not a case of exception. There is a general 
rule - whatever offering has to be made should be made into the dhavaniya 
fire. In the soma yaga a cow, with.which the sOma creeper is purchased, is 
led seven steps; and the earth under its hoof at the seventh step should be 
made into a heap and an offering of ghee should be made on the heaped 
earth. Here are two injunctions indicating two places for but one offering; 
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and owing to this conflict an exception to the general rule is accepted. Here, 
however, there is no such conflict. The injunction to make the offering states 
that the offering of the goat serves the yaga; while the general rule attaches 
sin generally to the injury of living beings; and the two matter are different. 


(ii) The general prohibition refers to cases where one acts from a 
desire to reap a fruit; but not to cases where something is enjoined by the 
veda. Criticism. Here also the offerings is made from desire. The text “One 
desiring heaven-world should do yaga" points out a yaga as the means to 
enjoyment in that: world; and one sets out to do the yaga only from a desire 
for the fruit. In the offering also of a goat's membrane to the devata 
agnishoma, knowing it to be serviceable in the doing of a fruit-yielding yaga, 
the sacrifier is led by desire. In this matter there is no difference between 
an injury done under cover of vedic injunction, and that done in the world 
to attain a personal benefit through an injury. Evén in regard to actions, that 
are thought to be compulsory, the motive is to obtain some fruit, which is 
held up as superior and imperishable. 


Hence, yagas being blended with sin, the descending jeeva enjoys the 
fruit of the meritorious element in the heaven-world, and in order to 
experience the fruit of the sinful element, he is born into the vegetable 
kingdom. That to be so born is the fruit of evil karma is stated : 


Man becomes a vegetable, owing ‘to karma done with his body 
(manu.,[-2-9). 

The sara dissents from this view. The killing of goats in yagas is not 
injury; for it leads the goats to the heaven-world. For it is said: 


It (the goat) goes up in a shining body in (heaven-world). 


An action, which leads to a superior good, cannot be characterised as 
injury, merely on the ground that it causes a little pain; on the other hand 
it should be regarded as a great benefit conferred (1). A medical man, who 
makes a successful operation on a patient is hailed as a benefactor and is 
praised, even though he causes temporary pain. 


26. TARATIST | 


There is mention further on of contact with one that emits semen. 


(1) This is stated in a mantra ‘you are not now killed; nor are injured. Go to the 


devas alone by easy paths. The devata sun will take you to a place to which men of 
good deeds go, but not men of bad deeds’ (yajur, ashtaka, 3, VII-92). 
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The following is the text : 


Whoever eats food or emits semen, he becomes that person (chando.,V- 
10-6)., 


The descending jeeva becomes that person. This cannot be taken as 
literally true; and the only way to understand it is to regard him as 
attaching himself to the person eating the food or emitting semen. Similarly, 
being born as paddy. or yava-must be taken to mean attaching oneself to the 
paddy or yava. 


27. AR | 


It is only after reaching the womb that a body is got. 


In all the previous stages beginning with coming to the ether there is 
only contact; and a body is attained only in the last stage, ie., on reaching 
the womb; and here it is possible to experience pleasure and pain (1). 


Wad WAAR Aaekraet aa: | 


(1) Thus the descent of the returning jeeva is described. In the fifty sub-section, 
it is shown that in contact with paddy or yava he remains a long time without 
enjoyment of pleasure. When the corn is cut, the jeeva, who ensouled it, departs; but 
not so the returning jeeva, who continues while the corn is cut, gathered, dried put 
onto a granary, husked; cooked and eaten. Having got into a man, he attaches himself 
to-his semen. Even then he may not reach a woman’s womb; for the husband may 
have no sexual appetite, or the wife may be barren, or her menstrual period may have 
passed. He must manage to be eaten again by a man with his food. When he gets into 
the womb at last, he is enveloped by a thin membrane known as the amnion, and the 
misery of his position may be easily imagined. When the time for coming into the 
world arrives, he has to squeeze himself and get out through a narrow aperture. The 
upanishad has all this in view, when it states “Let one be disgusted with samsara 
(chando., V-10-8) 
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CHAPTER III 
SECTION 2 


| HAVING depicted the undesirable plight of the jeeva, the author of the 
sutras proceeds to point out the greatness of the highest Aynd. Among this 
are the creation of a wonderful dream-world, and the receipt of all the jeevas 
in deep sleep. These are referred to in the first two sub-sections. They show 
incidentally that in the dream-condition the jeeva remains bound, his real 
nature being covered up by the will of the highest Amma. In the deep sleep 
condition, though he is for the time being without name or form, having no 
connection with his ‘body, he. is not conscious. 


SUB-SECTION 1 
In this sub-section the dream state is taken for consideration. 
1. aa afeaete | 
In the dream state the creation (is by the jeeva); for so states the veda. 


Regarding dream (1) a brihad dranyaka text states : 


: Wad WAAR Aas AA: 
: 
: 


There are in that state no chariots, no chariothorses, no roads; but he creates 
chariots, chariot-horses, roads ......... For he is the maker (VI-3-10) 


Here the doubt is whether this creation is by the jeeva himself or by 
the highest Atma. the first view is stated in this and the next sutra. The 
creation is by the jeeva; for only he that perceives the dream is seen here. 


2, Falak 3h yareey | 
And some state him to be the maker; and the things made are sons and the like. 
Reference is made to the following text from the katha : 


That purusha, who is awake, while those (all jeevas) sleep, and who 
créates one karma (object of desire) after another (V-8). 


The term kama refers to what is desired. It does not mean mere 
desire. The objects of desire are sons and the like; for in 1-2-3 of the same 
upanishad reference was made to sons and grandsons reaching the full age of 
a hundred years, to cows, elephants, and horses, and to gold as objects to be 
desired. Hence, the dreaming jeeva creates the chariots and the rest. And in 
eee 


(1) The term used in the original is sandhya, which interpreted as the place of 
dreams vide the text, “‘Sandhyam is the third place of dreams.” 


I 
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the teaching of Prajapati (chando., VII, sections: 7-12) he is stated to be 
capable of creating by mere will. ' Hence even in the absence of the req- 
uisite instruments creation is possible by him. 


This view is now refuted : 
3. FRA FO AI TTT | 


But the creation is verily wonderful; and (it is not possible to the jeeva) who 
nature is not fully manifested. 


The expression used in the siitra means mere maya and the term maya 
denotes something wonderful, as in the following verse “She was born in. the 
family of janaka made as if she were the wonderful creation (maya) of the 
deva Usvara)’ Here also what is created is wonderful. The chariots, horses 
and roads cannot be perceived by others; in that sense they do not exist. But 
they exist in the sense that they are perceived by the dreamer; .and they 
come to an end with the dream. And a wonderful creation of this kind is 
possible only to the. omnipotent Brahma, but not to the jeeva. His omnipo- 
tence exists; but in his bound condition it does not fully appear. In the katha 
text relied on by the opponent the creation is by the highest Armd alone. 
Both in the beginning and ending of the upanishad the powers to be found 
only in Him are stated (1); and in that text also reference is made to Him. 
As the brihad Granyaka text conveys the same teaching, the creator is not the 
dreaming jeeva, but the highest Atmd. 


If omnipotence is natural to the jeeva, why is it not manifested? The 
next sutra replies: 


4. Weary ued adtaet Teast | 
By the will of the Supreme is it hidden. From that same cause the bondage of 
the jeeva comes about, and his release should result from the same will. ° 


The jeeva has made a chain of karmas reaching to the beginning - less 
past and is an offender; and as its result his natural divine power is 
prevented from appearing (2). 


(1) Who is awake while those (all jeeva) sleep; He alone is light; He is Brahma 
He alone is said to be-immortability. All the worlds rest on Him; no one excels Him 
(V-8)- 

(2) When in order to attain freedom from fear he obtains the power to meditate 
continuously on that Being, who cannot be seen, who has no body, who cannot 
therefore be described by words denoting attributes, and who has no support, he attains 
freedom from fear. When he makes even a small break in this, then fear comes to him 
(ana., VII-2) He alone makes one blissful, Ubid., VII-1) From fear of Him the wind 
blows (/bid., VIII-1). 


SUB-SEC. 2] SUBJECT Bl 


5, Seana Att 


Even this (non-appearance) results from connection with a body. 


In the manifested condition the jeeva is connected with matter in the 
form of a body; in the state of rest with subtle matter unfit to take a name 
and assume a form. In either case the connection with matter brings about 
the non-appearance of his true nature. To remain awake while all sleep, and 
to support all the worlds and the rest are possible only to the highest Atma. 
Hence He creates objects, that last only during the jeeva’s dream-condition, 
and that can be enjoyed only by him. so as to make him experience the fruits 
of very petty karma. 


It may be thought that power to create the dream-world comes to the 
jeeva in the dream-condition. This is next shown to be impossible. 


6. Gana fe yaad T afee: | 


The dream indicates (coming good or evil) as known from the veda. And this is 
affirmed by those that know about it. 


This being so, the dreaming jeeva does not create the things seen in 
dreams. If he did, he would create only what would indicate coming good. 
The fact that dreams indicate both good and evil (1) shows that dream 
creations do not depend upon his will. Hence the creator of things seen in 
dreams is the highest Atma Himself. 


SUB-SECTION 2 
7. FETA ATG Tega T 


The absence of dream (i.e., deep sleep) takes place in the nddis (blood vessels) 
and in the Atma: so is it stated. 


“The place where the jeeva remains in deep sleep is next considered. 
Here are the following statements : 


When a person sleeps, with his senses drawn in, and free from-the 
turmoils of the day, and sees no dream, he has then entered the blood- 
vessels.Then no suffering touches him; for he has then reached Light (Brahma) 
chando., VXU-6-3). Again When he sleeps and does not know anything... . 


(1) This is stated.in a vedic text - ‘while karmas are being done for fruits, if one 
sees a woman in dreams, he should know that the karmas will be properly completed 
(chando., V-2-9) If one sees in a dream a black person with black teeth, be will kill 
him.’ 
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he rests in purital (pericardium) (brihad., TV-1-19) Again, When this persons 
sleeps he is then, my dear, united to Sat (chando., VI-8-1). 


Thus, the blood vessels, the pericardium and the highest And are 
stated to be the places where the jeeva rests in deep sleep. The question for 
consideration is whether he chooses any one of the three places at pleasure, 
or whether he rests in all of them at the same time. The first view adopts the 
first alternative; as ‘the places are stated to be independent of one another 
and as one cannot be in many places at the same time. The sdtra takes the 
latter’ alternative as the correct view; for all the three places are specified 
in the upanishads. When it is possible to take in all the places with reference 
to the function performed by each, it is improper to assume an option, which 
nullifies the alternatives not selected for the time being: (Intro., para 39). 
And they do perform different functions, as do a palace, a bed-stead, and a 
bed to a sleeper. The blood vessels are like the palace; the pericardium is 
like the bed-stead; and the highest Atma is like the bed itself. Hence, He 
alone is the immediate resting place. 


8. Hd: TaPTISeAT | 
Hence the awakening from Him. 


The conclusion reached in sitra 7 explains why the jeeva is said to go 
forth from the highest Atma when the awakes- 


When they return from Sat. they do not know ‘We go forth from Sat’ (chando., 
VI-10-2). 


SUB-SECTION 3 


9.8 WF gf nalaeaeaefaies: | 


The same (that went to sleep awakes); from karma recognition, vedic 
statement and vedic injunction. 


The doubt arises whether the same person that went to sleep rises from 
it. For he is freed from all limitations, and unites himself with Brahma. This 
is also what happens to a jeeva released from the bondage of karma. Hence one 
that goes into deep sleep is released; and the jeeva that appears is some other. 
This superficial view is refuted in the sutra. First, the karma done by the 
sleeper should be experienced by him alone, until he knows the truth and 
strives for perfection. Next, the person that awakes recognises himself thus 
“I who went to sleep am the very same that awakes”. Next , the vedic text 
states : 
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Whatever they were before - whether a tiger, a lion, a wolf, a bear, a 
worm, a moth, a gnat or a fly-- that again they become (chando., VI-10-2). 


Lastly the injunctions in regard to striving for release will become 
meaningless, if every person on going to sleep should be released from 
karma. It is not true that the person going to. sleep is released from all 
limitations, and that he attains his true nature. regard to such a person it 
is. said ; 

In truth he does not now (in sleep) know himself thus “I am he’ nor these 
beings. He has gone to annihilation. I do not see any good in this (chdndo.,VIII-11-1), 


As to one who is released from bondage it is stated : 


Reaching the highest Light, he appears in his true nature.... He moves 
about (1) there, eating, playing and rejoicing with women, carriages or 
relatives ((chando., VIII-12-2 and 3). 


He becomes his own master (ie., is no longer subject to the bondage 
of karma) He may move about in all the worlds according to his wish (Jbid., 
VII-25-2). The seer sees everything; he attains everything in every way (Ibid., 
VII-26-2). The released jeeva is all knowing. Hence, the sleeping person is 
still within the wheel of births: but for the time being all his instruments of 
knowledge and action are tired; he is incapable of perception and enjoyment. 
He finds a resting place in the highest Atma; and being refreshed, he rises 
again for new enjoyment. 


SUB-SECTION 4 
10. Basia: wT | 


In trance one. goes half the journey (towards death), because not included in 
others. 


In regard to one lying in a swoon, the question arises whether his 
condition is one of those already examined, or whether it is a separate condition 
altogether. The first view is that it is one of the other conditions; for it is so 
known; and there is no ground for assuming it to be a new condition. The 
sutra states that the latter is the correct view. It is not the waking or 
dreaming state; as the person is incapable of perception. It is not deep sleep, 
as the cause that brings it about is different, like a blow on the head and the 
like. Nor is it death, as the appearance of the person in a swoon is different. 


(1) The term in the original is paryeti, which has been interpreted also as enjoying 
Brahma all round. 
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Hence, as it cannot be included in any of these conditions, it must be mt 
concluded that it is a different condition altogether. It is a half-way house on 

he road to death. In death prana is completely severed from the body, while 

in a swoon prana remains in the body, but in a subtle condition. 


SUB-SECTION 5 


We have considered the several conditions of the jeeva, so that one may 
see his undesirable plight, and become disguised with it. In order to create 
a longing to reach Brahma, it is shown in this sub-section that the highest 
Atma is free from all imperfections, and is the seat of all noble qualities. (1). 


The form of the question for consideration is whether the blemishes 
that attach themselves to the jeeva, when he is in one of the conditions - 
wakefulness, dream, deep sleep or swoon, or when he rises from his body in 
death, will affect the highest Atma also, when as the inner ruler He abides 
with him in those places or whether He remains free. 


First view. He is affected; because He abdies in the jeevads body in those 


conditions. Released by Maran’s Dog , Toronto, Canada 
2. Question. Was it not decided in sutras 1-2-8 and I-3-6 that not being a 

subject to karma, the highest Atma is not affected by stay in another’s body. 
Why is the question re-opened? Reply. Karma connects a person with a body, 
and produces its fruit as stated in sutra 5 of this section; and this indicates 
that connection with a body is undesirable. Otherwise karma can itself yield 
pain without the intervention of a body. The body being impure in various 
ways, its connection must be undesirable, even to one that is not under the 
sway of karma. That the highest Atma enters the jeeva’s bodies of His own 
choice for the purpose of control cannot make a difference. For one to smear 
himself with pus, blood and the like, even if done by himself, must be 
unwelcome. The highest Atma may be the only cause of the evolution of the 


(1) Why is this sub-section necessary? Was not this proved in the first two 
chapters? Reply. The means to release are two-fold. One is the highest Atma Himeelf, 
who takes off the fetters; and the other is meditation on Him. The former is known 
as siddnopdya - the means that already exists, and the latter is sadhyopaya - the means 
that has to be brought about. To impress this distinction on the mind this sub-section 
has been added. Further, in the third section of this chapter the various modes of 
meditation have to be dealt with, which differ with reference to the attributes to be 
meditated on; and it is necessary to establish the fact that the highest Aima is not only 
free from all imperfections, but that He is also the seat of all noble qualities. For, the 
opposite view is held by some, which, if correct, would render section 3 of this chapter 


unnecessary; as also sections 2 and 4. Released by Maran’s Dog , Toronto, Canada 
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world; He may be all knowing and possess every other noble quality; yet as 
He is said to abide in the element earth, the jeeva, the eye, man’s sémen and 
the like, He must he polluted by them. 


Final decision. The highest Atma is not touched by any blemish even 
by his stay in these places. This is stated in the sutra : 


11. + erat Weafes ada PF 


No imperfection in the highest Atmd, even by the places; for ~in all 
texts possession of two-fold marks by Him is stated. 


In all texts’ - all texts of the veda or smritis. The marks are freedom 
from all imperfections, and possession of noble qualities - “He is free from 
karma, free from old age, death, grief, hunger and thirst; He has unchanging 
objects of desire; and His will is never frustrated” (chdndo., VIII-1-5) (1). 


The opponent meets this reply thus : Another text describes the jeeva 
in the same terms; and yet he reaps unwelcome fruit by being in a deva or 
human body. Similarly, two conditions of the highest Atma may be imagined, 
in one of which He is in Himself marked by the two marks, and in the other 
He abides in jeevas bodies, and is polluted by contact with them. This 
argument is stated in the next sutra and is refuted : 


12. Harleft Fa TeaAATATT | 


If it be said “Owing to different conditions. “the reply is “No; because 
freedom from it is stated in every text. 


In the antaryami brahmana (brihad., V-7) each verse states that the 
highest Atma abides in a particular things, thefelement earth, the eye, and 
the like, and concludes with the remark “This inner ruler is your perfect 
Atma. The term used in the original is amrita, which may mean immortal, 
i.e., eternal, if it occurred but once. But it is found in every verse and must 
mean perfect. Between Him and the jeeva there is a difference. The former 
abides within every object of His own will for the purpose of control; while 
the jeeva has no choice, and must enter the body that has been made for him, 


(1) See also the following verses : “He has all noble qualities by nature; he carries 
out the creation of beings with a fragment of His sakti..He is the one seat for the 
six qualities fejas, bala, aisvarya, jndna, virya and sakti which are infinite; He is great 
among the great; He is the ruler of superior and inferior beings; in Him klesa and the 
rest cannot find a place (vishnu., VI-5-84 and 85). The highest goal, called vishnu, is 
devoid of all imperfections (Ibid. 1-22-53). 
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and must experience the fruit of his past karma. For this purpose his true. 
nature is, as has been said already, hidden. 


Objection. Choice or no choice; the nature of things cannot be altered; 
and the connection with matter must subject the highest Atmd to imperfec- 
tions. Reply. No. It is not true that even matter in itself is bad. The same 
object causes pleasure at one time and pain at another time; and is pleasur- 
able to one person: and is painful to another. If this effect were due to the 
nature of the object, then every object must cause either pleasure or pain at 
all times and to all persons. But this is not one’s experience (1). It must 
therefore be concluded that the highest Atma causes an object to appear 
pleasurable or otherwise according to the karma of each individual. But He 
is subject to no control, and the connection with matter, which in the case 
of the jeeva produces undesirable results, only helps Him to control an object 
as may be necessary in its case, and derive amusement. 


13. aA | 
And some (teach) thus. 


Some upanishads explicitly state that connection with one and the same 
body is for the jeeva a source of disadvantage, while for the highest Atma it 
is not so. On the other hand it conduces to His glory, following on the 
exercise of control over all. 


Two birds, inseparable and possessing similar qualities owing to the same tree. 
One of them eats the ripe fruit; the other does not eat, but shines on all sides (munda., 
III-1-1) 


. The opponent comes forward with a fresh objection. It has ben said 
that the highest Atma entered everything, and gave it a name and a form; 
that He is the Atma of that thing. He has therefore a body-divine, human or 
otherwise, and a name; and like the jeeva He is subject to vedic injunctions 
and prohibitions; i.e., He is bound by karma. To this the next sitra replies: 


14, eTaes fe TEA | 


That (Brahma) is verily as one without form; because of His prominence. 


(1) This is stated in the following verses : good and bad deeds are called heaven 
and hell; the same object causes pain, pleasure, envy and anger. Hence how can an 
object be said to possess but one character? The same thing, having given pleasure, 
subsequently leads to pain; the same thing first leads to anger, and afterwards leads to 
good will. Hence there is nothing that in itself is painful or pleasurable (vishnu., II-6- 
46, 47 and 48) 
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Though He has entered every body, and has thus become connected with 
various forms, yet He is like one without them; ie., without the effect 
produced by the connection. He does not therefore share with the jeeva 
subjection to karma. For, it is said : 


Ether is the maker of name and form; because He is between them, He is 
Brahma (chando., VIII-14-1) 


Is between them’ is untouched by the effect produced by them. He is 
merely their maker. The jeevds connection with his form is by the experienc- 
ing of the pleasure or pain produced by it; and as similar experience does 
not exist for the highest Armd, He is unconnected with the form. Injunctions 
and prohibitions are for those that are bound by karma. 


The opponent, appears again and. observes - The text “Unchanging, 
shining and without limitations is Brahma’”’ (ana J-1) states Him to be devoid 


of attributes and to be mere light (prakasa). One that is jnana (light) ‘cannot 
possess jndna. Everything else is expressly denied by texts such as, not so 
not so’ It must therefore be concluded that the possession of the two marks 
is a myth. The first point is replied to in the following sutra : 


15, THRATATATT | 


And like light (prakdsa), so that the texts may not become meaningless. 


Brahma is admitted to be light, in order that the text quoted may not 
become meaningless. The same argument compels the admission that He 
possesses other attributes also. He is therefore omnipotent and all knowing. 
He is the world-cause, and the Asma of all things, and He transcends avidya 
and all other imperfections. 


16. Ale FT AAA | 
And (the text) says so much only. 


That is, that Brahma is jndna (light). The text does not negative other 
attributes affirmed by other texts such as omnipotence and the like. The text 
Tnot so’ will be presently explained. 


17. Blatea wat ated | 


And vedic texts show; nd also smritis. 


Upanishad texts affirm that Brahma is free from all imperfections and 
is the seat of all blessed qualities. 
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Him, who is the highest ruler among rulers, and who is the highest 
devata among devatas; He is the world cause, who is the lord of the lords of 
the senses (jeevas) He has no maker or lord;He has no body or senses; no one 
that is His equal or superior is observed. His capacity (sakti) is heard to be 
superior, to be of many kinds, and to pertain to His nature; so also His 
capacity to know to support, and to create and destroy (sveta,vi) He knows 
everything and every attribute of everything; His tapas is thought (muwnda., I- 
1-10). From fear of Him the wind blows; from fear the sun rises; It is one 
ananda (bliss) of Brahma (ana., VIII); From which speech returns with the 
mind without reaching (its higher limit), one that meditates on the ananda 
(bliss) of Brahma does not fear anything (Jbid., IX) Without parts, without 
action (1); free from hunger and the other five evils; without blemish and 
without attachment (sveta, V1) 


Smuriti texts : 


Those among men, that know Me as unborn, as having had no beginning 
and as the great ruler of the worlds (bhagavad-gita X-3); supporting all this 
world’ with a fragment of My power, I remain (Jbid., X-42) with me to direct, 
prakriti sends forth from itelf the world with the moving and unmoving things. 
From this cause the world goes round (/bid., [X-10) But other than these is the 
highest Purusha; He is called the highest Atma, who pervading the three 
worlds, sustains and controls, Himself remaining unchanged (Jbid., XV-17). 


He is everything and is all-knowing; He sees everything; He has all 
capacities, all knowledge, all strength and fallness; He has neither increase 
nor decrease; He is his own master; He has had no beginning; He has every 
one in His control. He is devoid of fatigue, laziness, fear, anger, desire and 
the like. He is free from blemishes; He excels all others; He is free from 
hunger and the other five evils. He needs no suport, He is imperishable:. His 
enthusiasm is never impeded (vishnu, V-1-47), 48 and 49). 


18. a wa TaareaT 


And for that very reason comparison with the sun and the rest. - 


The reason is that He is not touched by the imperfections of the various 
places in which He abides. A comparison is made in the sacred books 
between Him and the sun reflected in water, mirrors and the like. As the 


(1) ‘Without action’ - as whatever need be done has been done. ‘Without blemish,’ 
i.e., without blemishes like indifference to those that come to Him. 
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sun’s purity is not thereby affected, so the purity of Brahma remains unaf- 
fected. 


As the ether, though one, appears as many in jars and the like, so 
Atma, though one, abides in-many things, and is like the sun on sheets of 
water. The Atma of beings, though one only, remains in all beings; and is 
seen as one and as many, like the moon reflected from watery surfaces. 


The opponent points out a flaw in the comparison : 


19. AIT TF TATA | 


But because Brahma is not perceived as the sun is perceived in sheets of 
water, no likeness. 


The analogy is not correct. The sun does not really abide in sheets of 
water, nor the face in mirrors; and their appearance within them is illusion. 
Hence their purity is not affected. But here Brahma as a fact abides in earth, 
and other things; and His freedom from imperfections does not follow from the 
analogy. 


The next sitra replies : 


20. TSA AAT 


(The comparison is intended merely to deny in respect of Brahma) increase and 
decrease as a result of His abiding in all things. This must be so from the 
appropriateness of both the comparisons. And this is seen. 


The terms ‘increase’ and ‘decrease’ denote the imperfections which 
attach to all things. From the fact that He abides in them Brahma is not 
touched by their imperfections either in His svaripa or in His attributes. The 
intention in making the comparison with the sun was merely to deny this 
point. How is it known? Reply. From the fact that it is only then that both 
the comparisons will be appropriate. In the verse quoted (see sutra 18) 
Brahma is compared to ether and to the sun. Ether fills vessels of various 
sizes - some small, others large; but it is not affected by their size. The sun, 
on the other hand, does not enter sheets of water, but appears to be within 
them; and though his reflections are large or small, the sun himself remains 
the same. Similarly, Brahma though abiding in things of various forms - in 
intelligent beings and in non-intelligent things - is not affected by their 
imperfections, but ever remains the same - the possessor of the two-fold 
marks. 


If the stay of the highest Atma in all things were ‘unreal, comparison 
with ether would not be appropriate; if it is real, comparison with the sun 
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will be equally inappropriate. Hence an element which is common to both the 
examples should be found; and this is being untouched by the imperfections 
of the objects, in which the ether is or the sun appears to be; and it is this 
that is affirmed of the highest Atma. One is a affected by the imperfections 
of a thing by nearness in place, nearness in time, and nearness in nature. 
Nearness of the three kinds should combine to make it possible; and in the 
absence of one of them no pollution can take place. The sun and sheets of 
water illustrate distance in place; and the ether and jars illustrate distance 
in nature; and the author’s intention is to show that distance in the nature 
of objects is as good a reasons for the freedom of the highest Atma from the 
imperfections of the objects as distance in place. 


The last portion of the siifra explains that comparisons are made 
between two things that are not similar in all respects, provided that there 
is a likeness in that point which is under consideration. e.g., The student is 
like the lion’. 


An objection is raised. In the brihad dranyaka upanishad the third 
brahmana of the fourth chapter begins with the words “There are two forms of 
Brahma” (See Vedic texts). It then describes the whole universe, consisting of 
the gross and the subtle, as His form; it states .a particular colour for Him 
and concludes with the teaching “Not so, not so; for there is no other than 
that’. Her all the forms of Brahma described are referred to by the word iti 
(so), and they are denied. Sat alone, in which all the attributes appear, is 
Brahma, and all the attributes, which appear in Him, are imagined by Him 
out of ignorance of His own essential nature. To this the next sitra replies: 


21. WAdaTacs FS afta vat seth Tw: 


For the text denies the limitation implied by the preceding description. And it 
then declares some further attributes. 


The interpretation put upon the text ‘Not so, not so’, cannot be ac- 
cepted. After stating certain things as the attributes of Brahma, things that 
are not known by other means as His attributes, will the upanishad deny the 
very same as attributes. This would be like the ravings of a mad man. Among 
the things mentioned some are no doubt known by other means; but their 
being attributes of Brahma was never known. Other things were not known 
either in their svaripa or in their connection with Him. The statement is not 
therefore a repetition of what was previously known and their denial is 
inappropriate. It must therefore by understood that the text denies that 
Brahma is merely what has been stated. Certain attributes of Him were 
stated. The text says ‘Don’t think that He is merely as described”. A 
limitation is implied by the foregoing description, and that is referred to by 
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the word iti (so) and is denied. Further, after this denial further attributes 
of Brahma are stated. Hence the expression ‘not so’ must mean not merely 
this. The statement of further attributes in these words: 


For there is no other higher than that (Brahma) described by the 
expression ‘not so’; 


higher in svariipa or in attributes. 
And His name is the unchanging among the unchanging. 


What this means is next explained. “Pranas are unchanging”. By the 
term pranas jeevas are referred to from their close union with prana. They 
are unchanging, as they do not undergo modifications of substance like ether 
and are the rest. Brahma is unchanging among them;. because even contrac- 


tion and expansion of judna do not take place as among jeevas. Hence, from 


this-mention of other attributes it must be decided that by “not so’ the denial 
of all attributes was not intended. 


The next sdtra confirms the remark that Brahma cannot be known 
except from the veda: 
22. aerate fe 1 


He (Brahma) is not known from other means of proof ; for this the veda 
declares. 

Thus — 
His form does not stand within the scope of sight: no one sees Him 


with the eye (Katha, II-6-9). He is not perceived by the eye, not by speech 
(munda, III-1-8). 


Another reason is stated: 


23, AMATI SAAFATARALL | 
And (He is seen) in loving meditation; from the Veda and smrtis. 
Brahma cannot be perceived othewise: 


This Atma (Brahma) cannot be reached by mere thinking, by mere 
meditation, by hearing many times. Whomsoever he chooses, by him along 
can He be reached. To him He reveals His own form (Katha. 1,1-2-23). When 
by the grace of Isvara the mind is purified, then one sees in meditation Him 
who is without parts (munda., III-1-8); I cannot be seen in this form, as you 
have seen Me, either by recitation of the veda, by tapas, by the making of 
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gifts or by ydgas. But by love, not looking forward to any other” goal, is it 
possible for one to know Me, to see Me as I am, and to enter into me 
(bhagavad gita, X1-53 and 54). 


Hence the text considered in siitra 21, which points out the form of 
Brahma for the purpose of meditation, cannot be said to repeat the descrip- 
tion of the form; for it was not previously known. 


24, TRRUTTA THT TATA | 


And like jndna, bliss and other attributes; no difference (between them and 
other attribute); this appears in meditation repeated many times. 


Those like Vamadeva, who have direct perception of the svariipa of 
Brahma, perceive not only jnadna, bliss and other attributes constituting the 
svarupa, but also of His being clothed in the forms described. As attributes 
Brahma they are all alike and all are perceived at the same time. This 
perception takes place in meditation frequency repeated. 


The subject is brought to a conclusion in the sitra: 
25, adisaedat aa fF forz | 


Hence (Brahma is clothed) with endless blesses attributes. Only then will the 
possession of two marks be appropriate. 


SUB SECTION 6 


In the preceding sub - section it was shown that the highest Atma 
appears in the form of unintelligent matter in the gross and subtle condi- 
tions; that this is not His only form by the words ‘not so, as so’; and that 
there is nothing superior to Him. It was also added that He does not change, 
and that therefore He is unchanging among the, unchanging (see under sutra ° 
21) There are certain other texts which explain what is meant by His form 
“He is the lord of matter, and of the dwellers in bodies; and the controller 
of the gunas (sveta, I-16); Lord of all; controlled by Himself (nara., XI-3); 
Who, being Himself eternal, intelligent, and one gives what is desired by 
those that are eternal, intelligent and many (Svetha, V1-13). The question in 
what sense matter is the form of the highest Atma will now be considered, 
in order to confirm His freedom from imperfections settled in the preceding 
sub-section. Three alternative. are possible: The highest Atma and matter are 
the.same substance in two conditions, like a snake when streched at full 
length and the same when coiled up; they are of the same class like a 
shining substance and its light; and. they are two different substances insepa- 
rably connected like the jeeva as decided in chapter II section 3, sub section 
7, The conclusion to be reached here is that the relationship is as last stated; 
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and this was assumed in chapter I-4-7 and chapter II-1-6 and it was stated 
that the highest Atmd clothed - in the two inseparable attributes in the 
subtle condition came forth as the universe clothed in the same two at- 
tributes, but in the gross condition; and that the two are one. Which of the 
three .alternative is the correct one? The first view is stated in the sutra : 


26, DATTA eHVSeAT | 
Like the snake and its coil ; because both are stated. 


The statements are : “Brahma only is all this; Atma only is all this”. 
These state identity. “I will enter these three devatas as the inner ruler of 
this jeeva.’’ This affirms difference. In order that both the sets of statements 
may have a meaning, it must be assumed that the highest. Atma and matter 
are really one substance in essence, but in two different conditions like the 
straight snake and the coiled up snake. 


The second alternative is urged in the next sitra : 


27. THRIPATTAST AEST | 


Or they are related like light and it seat; possessing the same character - light. 


The first alternative - that Brahma Himself comes to the condition of 
non sentient matter - will conflict with the text affirming difference between 
them and unchangesibility. Hence, the second alternative should be accepted. 
A .shining substance and its light are one is essence, but differ; for the 
substance remains in one place, while its light spreads all around. Similarly, 
Brahma and matter are one yet different from one another. 


The final decision is stated : 


28. Taal | 


But the relationship is as already stated. 


The second alternative also is untenable. To a shining body and its 
light there is something common; what is it that is common to Brahma and 
matter? If it be brahnmatva, i.e., brahmahood, then brahma would be an 
attributes found in the all-Ruler, in sentient beings and in the material 
universe, as the generic character of horses and cows are found in all the 
individuals of each class. This would be opposed to all texts of the veda and 
smritis and usage (1). 


(1) A word connoting generic character is put in apposition with another word 
denoting an individual, as in “broken-horned cow”, but not words denoting two 
individuals, like ‘broken - horned is hornless”. Now Brahma must be a conerete entity 
or an attribute. If He’were the former, belonging to the class of Jsvara, jeevas and 
matter He could not be said to be the universe. If He were the latter. He could not 
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Hence, it is necessary to fall back on the ‘theory stated in chapter II- 
3-7. It was pointed out in that sub-section that Jeevas are inseparable 
attributes of Brahma. Master also is an inseparable attribute, and is there- 
fore a part of Brahma, which term means an aggregate of all the elements. 
In this view there are the following good points. Because they are all parts 
of an aggregate, the statement of oneness is correct literally. As the elements 
differ among themselves in their svaripas and in their natures, the vedic 
texts affirming difference also are literally correct. And the freedom of 
Brahma from imperfections is preserved. There are several instances of 
things that are inseparable parts of other things - lustre is part of a gem; 
generic qualities are parts of individuals making up a class; qualities are 
parts of the persons or objects that possess them; and bodies are parts (for 
the time being) of jeevas. Similarly, jeevas and matter are parts of Brahma. 


29. wfayart | 


And because of denial. 


This denial is stated in the following text “He the great Atma is 
unborn, never old, and undying (brihad., VI-4-25). By the old age of the body 
He does not age” (chdndo., VIII-1-5). Thus, the .changes that take place in 
unintelligent matter are denied in regard to Brahma. The conclusion reached 
is therefore sound; and the decision in the preceding sub-section remains 
unshaken. 


SUB - SECTION 7 


It has been shown that the highest Atmd is the material and operative 
causes f the universe. It will now be considered whether there is any Being 
greater than He, and certain specious arguments, which are brought forward, 
will be examined. If such a Being existed, the highest Atma would not be the 
highest goal, nor the seat of noble qualities needed for enjoyment of Him. 
The possession of the two marks séttled in sub-section 5 would not then be 
full. In the immediately preceding sub-section freedom from imperfections 
was the question considered, and in the sub-section the examination will deal 
with His being the seat of noble qualities. 


First view. There is a being greater than the highest At#ma. The is 
stated in the sutra: 


30. TATA: 
A greater than He; because of the use of the term setup (bridge) and mention 
of measure, connection and difference. 


be the world - cause and its support; He could not be all-knowing and the seat of other 
attributes. 
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First, “The Atma is a protecting setu (bridge) (chando, VIII-4-1). Here 
Brahma is said to be bride; and a bridge takes one to the farther side of 
river. Hence there is something other than Brahma that has to be reached 
with His help. Further on, it said “Crossing this setu (bridge), the blind man 
cease to be blind “(/bid., VIlI-4-2). Here reference is made to crossing 
Brahma; and what has to be reached is something else. Secondly, Brahma is 
said to be measured, i.e. limited “Brahma has four feet; and sixteen parts” 
This reference to limitation implies that there is a being without any 
limitation, who has to be reached by this bridge, Thirdly, Brahma is con- 
nected as the means with something to be reached. 


The principal bridge to immortality who shiness like a fire that has’ burnt its 
fuell (svetva, VI-19);He is the bridge to immortality (munda.,I]-2-5). 


Hence, there is something higher than Brahma. Lastly, difference 
between Brahma and something higher is stated: 


One reaches the purusha, who is higher than the high (munda.,III-2-8; 
He who is higher than the high, and greater than the great (ndra@., 1-5) ; By 
that Purusha all this is filled; that which is beyond Him, is without form and 
without suffering (sveta., II]-9 and 10). 


Now follows the refutation : 


31. Way | 
But (the term sefu is used) in the sense of likeness. 


He protects the world as a band protects; but He is not stated to be 
a means of reaching some particular thing. Fair,. further on these words 
occur “so that these worlds may not be confounded”. Taking that etymological 
meaning also, the term means - He who blinds to Him self the aggregate of 
sentient and non-sentient things without confusion. The world firtva, which in 
the first, first view was rendered into ‘crossing’, means reaching, as in the 
sentence “He crosses. the vedanta’, which means that he has completely learnt 
the vedanta. 


32. Sard: Wea | 
The limitation is for the purpose of meditation; as in the case of feet. 


The object of the limitation implied in the texts “Brahma has four 
feet?.and ‘sixteen parts’, and ‘one foot of him is all beings’. (chdndo., III-12-6) 
is that one should meditate on Brahma in that form. The text “Unchanging, 
shining, and without limitations is Brahma” (dna., I-1)shows that Brahma in 
Himself is without any limitations. And the same Being is stated to be the 
world-cause in the texts. “From that same Atma ether came forth” 

5 (Ibid., 1-2); and ‘He willed I will become many’ “(/bid., 6-2). In the text. 


(OO OO EE EE 
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Speech is one foot; prana is one foot; the eye is one foot; the earth is one foot 
(chando., III-18-2); the reference to speech, prana, eye and ear as the feet of Brahma 
is for the purpose of meditation. So here also. 


How can Brahma, who in Himself is unlimited, become limited even 
for the purpose of meditation ? The next siitra explains : 


33, PAfaarTsrAMeaT | 


With references to the places (specified); as in the case of light and the like. 


The sutra relates to the example mentioned in the preceding sutra. 
When some places are specified, as the tongue, prana, eye and ear, as 
connected with it, even an unlimited thing may be thought on as limited, 
Light.ether and the like though spreading everywhere, are thought on as 
limited, with reference to their connection with a window, a vessel and the 
like. 


The third argument is next dealt with : 
34, SUT | 


And it is appropriate. 

The argument urged was that the statement “He is a bridge to 
immortality” connects Brahma as the means with something to be reached, 
and that something is different form Him. This denied Brahma Himself is to 
be reached; and He is also the means. And such a thing is not inappropriate. 
“This Atma cannot be reached by mere thinking, by mere meditation by mere 
hearing many times. Whomsoever He choose, Him by along can He be 
reached; To him he reveals His own form (katha., 1-2-23). This states that 
Brahma can be reached by no other means. 


The last argument is dealt with in the next sutra: 


35, TUISAMATATT | 


Similarly, because another is denied. 


In the mundaka, in which the text “one reaches the Purusha who is 
higher the high” is found (III-2-8), another being higher than the highest 
Atma is expressly denied. 


There is no other superior to Him in whatever way it may be considered; 
nothing is subtler than He, nothing is larger than He (munda.,I-1-7). This may be 
seen in other upanishads also; There is no other higher than that (Brahma) described 
by the expression. Not so’ (brihad., IV-3-6). Again “No one controls Him; His name is 
great glory” (nara., I-9). 
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And He is stated to be the material cause of the world after this - “All 
moments came forth from the Purusha with the brilliance of lightning (Jbid.,1- 
8); He churned the elements and both these (heaven and the intermediate 
world)” (Ibid., 1-9). The text "From the elements (water) came forth 
Hiranyagarbha”’ (Ibid., 1-11) recalls to one’s mind the Purusha, who is the 
world-cause. 


Question. What then is the being referred to in the text “That which 
is beyond Him’ (sveta., III-10), Reply. This text is preceded by another__ 


I meditate on that great Purusha, who shines like the sun, and who has a body 
made of a substance other than matter. Meditating on Him alone one overcomes death; 
no other path to the goal exists (Jbid., 8). 


Having stated this, the next verse explains : 


There is no other superior to Him; nothing is subtler than He; nothing is larger 
than he; He stands in heaven unbending like a tree prominent ; by this Purusha all this 
is filled (Jbid.,9) 


This verse declares that this Purusha is the highest Being, and that all 
others cannot be superior. Then comes the verse under consideration, which 
concludes the teaching with a statement of the reason therefor. It should be 
rendered as follows: “That is Being, who is the highest, He alone is without 
form and without suffering. Because it is so those alone that meditate on 
Him become immortal; others reach only suffering”. On any other rendering 
the text would conflict with verse 8. in which the subject is introduced, and 
with verse 9, which follows it. The other text may be explained similarly, viz., 
“one reaches the Purusha higher than the high and standing in heaven” 
(munda., III-2-8). In the same upanishad (II-1-2) reference was made to “Him 
who is higher than what is higher ‘than akshara’. The term akshara denotes 
matter, which is indenstructible, though continudlly changing its form. What 
‘is higher then this is the jeevas without name and form; and higher than they 
is the Purusha referred to as possessing invisibility and other qualities. The 
same Purusha is referred to in the text under consideration. : 


In the preceding five sutras the views that there is a higher than the 
highest Atma was critcised; in the next an authority in support of the final 
decision is stated : 


36. FAT VATA: | 


That everything is pervaded by Him is indicated by words denoting extension. 


This is proof that there is being higher than the highest Atma. The 
words are : 


388 SRI BHASHYAM (CHAP. III, SEC. 2 


By that Purusha all this is filled (sveta.,III-9); Whatever in this world is seen or 
heard about. Naryana pervades all that inside and outside (nara.,XI); Who is eternal, 
omnipresent, and all -pervading, because of His highly subtle nature and the wise 
perceive. Him to be the material cause of all that exists (munda.,I-1-6). 


A The following texts also are contemplated “Brahma alone is all this; 
Atma os all this”. 


SUB - SECTION 8 


So, far in the first two sections of this chapter the following points 
have been settled: The jeeva is full of belmishes, whatever be his condition 
: the ‘highest Atmd, who is to be reached by him, is free form all imperfec- 
tion; He is the seat of all noble qualities; and He is higher than any one else. 
In the next section meditation on the highest Atmd has to be dealt with; and 
in this sub - section it is shown that those that do the meditation attain the 
fruit known as apavarga (i.e, reaching Him) only from Him. Being on the 
subject, and the same reason applying, the auother of the sitras states that 
such fruits as are attainable here or in the heaven-world by adopting the 
means declared in the veda come only form Him (1). 


37. Head TTT: | 


Fruit comes form Him (alone); because it is appropriate. 


For He alone is all-knowing all powerful, and supremely liberal. 
Those, that worship Him with yagas, gifts, homas and the like receive form 
Him enjoyment here or in the heaven-world. Those that meditate on Him 
attain their own nature. Karma, being non intelligent, and transient, cannot 
bestow the fruits to be enjoyed at some future time. He alone is able to give 
the fruits. 

The bestowal of fruits: but he highest Atma was made to rest on the 
unfitness of karma, and on the capacity and willingness of that Being. The 
next sutra states that there is express statement on the point. 


38, FACT | 


And because it is so stated. 
In the following texts : 


He, the great Amma unborn, is the giver of food the giver of wealth (brihad. 
VI-4-24); For, He alone gives bliss (@na.,7-1). 


(1) There is an object in describing this point in general terms; for one that 
desire should meditate on this point also. 
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The next siitras states the first view: 
39, Tt af Tr 


For the very same reasons the giver of fruits is dharma; so Jaimini thinks. 


For the same reasons - because it is appropriate and because it is 
taught in the veda : and dharma is karma in the form of offerings and gifts 
or of meditation. For in the world actions like ploughing and making of gifts 
directly or indirectly bring about their own reward without the intervention 
of any being. The karmas enjoined in the veda may not directly yield fruits; 
but the may do so indirectly through what is called apuarva; and this is 
appropriate. The vedic injunction “Let one that desires the heaven - world do 
yaga” mentions yadga as the means of reaching the heaven - world. As it will 
not endure till the fruit is gathered, it is assumed that apurva intervenes. 


The final decisions is reiterated in the last sitra : 


40. Tt J TTA SATIAATT | 


But Badaraydna leans to the former view,; because the causes are stated. 


The former view is that the highest Atma alone gives the fruits. The 
vedic texts, which enjoin particular, karmas, refer also to certain devatas like 
Agni, Vayu and the like as being pleased with karmas and as giving the 
fruits desired. 


Let him, that desires prosperity, offer a white goat to Vayu. for Vayu is 
a quickly-acting devata. One should approach Vayu alone with his won share; 
and he himself leads the sacrificer to prosperity. 


Here, though the text explaining how the yaga helps in the attainment 
of the desired fruit is artharvada, it is needed by the injunctions - text as 
pointed out at is chapter 1-4-7, and should not be set aside as added for 
another lengh is purpose. When the mode of attaining the fruits is expressly 
stated, to abandon it, and to assume the coming into existence of an apurva, 
which is not stated in the veda is improper, and right-minded persons will 
never -accept this view. 


Objection - Apirva is not assumed; but is denoted by the termination of 
the verb in the injunction - text Reply. The termination points out that the 
action denoted by the root (which is the worship of the devatds) should be done 
by the person, that desires the fruit. This is the recongnised meaning of the 
termination, and is approved by the grammarian. Nothing else, which is 
unseen like apiurva, is denoted by it. In this contention there are two 
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assumptions instead of one first, the aparva and next that is is denoted by 
the termination. 


Now, this and other texts state that Vayu and other devatas give the 
fruits sought. And the highest Atmd, as the inner ruler of the devatas, 
receives the worship and yields the fruits (1). It is so taught: 


The supporter of the words receives (1) as His worship all the karmas 
taught in the veda and smritis which have been done or which are being done 
in many ways (2) ; He alone is agni; He is vayu; He is the sun He alone is 
the moon (ndara., 1-6 and 7) ; Who stands in vayu’ whose body vayu is who 
stands in agni; who stands in the sun (antaryami brahmana, brihad.,V-7); 
whoseyer leves whatsoever body of Mine and wishes to worship it with 
fervour, I Myself make his farvour continue to the end. With such farvour he 
laborus for the worship of that body of Mine, and obtains from the worship 
the desires that be sought; but they are given by Myself (bhagavad gita,VI- 
21and22)Those that worship the devas go to the devas: those that love Me 
come to Me (Ibid., VII-23).For Iam the Being worshiped in all the yagas ; I 
alone give the fruits . . . They reach the devas ; who will to worship the 
devas: they reach the pitris who will to worship the pitris, they reach the 
bhitas who will to worship the bhatas, but those, that do same actions with 
the will to bhitas; but worship Me in the forms of the devas, pitris, or bhulas 
come to Me (Ibid., IX-24 and 25). 


| D 


(1) The following objection may be raised; If the highest Atma is pleased and 
gives the fruits, there are difficulties, First when the principal karma is done immediately 
after the prayaja offering are made, though other subsidiary karmas remain to be done, 
the fruit of the principal karma should be bestowed; for being omnipotent, His grace 
cannot remain even for a moment fruitless. Next, there is a rule that one that parades 
his performance will make the karma incapable of producting fruit. Now the fruit 
cannot be delayed to see if the sacrificer offends against this rule; for the highest Atma 
being completely independence. His grace should become fruitful at once. If the fruit be 
given and the offence be committed subsequently, it will reveal ignorance on the part 
of the highest Awmda that He did not foresee this. Hence the help apurva should be 
sought. It must be a assumed that when all the karmas are done - principal and 
subsidiary- and no cause exists for the destruction of the principal karma by parade, the 
highest Amd is pleased. If this be so, the apiurva being required necessarily, why should 
intervention by the highest Atma assumed? Reply The difficulties raised do not exist as 
the devatas take the place of the apurvas; and when they are pleased, and there is 
nothing to cancel their grace the highest Atma comes forward and towards the 
worshipper. 


(1) As being the yielder of the fruit of karmas. 
2. In many ways - as being connected with Atma Indra and other devatas. 


SUB-SEC. 8] CONCLUSION 391 


In the world also men obtain various objects by cultivation of land and 
other occupations and attend upon the kind with those objects either through 
his servants or directly. The king, being pleased. gives them what they desire 
in accordance with the attention paid to him by them. This is what is seen. 
The upanishads. teach the éxistence of Purushottuama, who is beyond the 
capacity of every other source of knowledge, who is untouched by avidya and 
by every other imperfection, and who is the seat of endless, infinite, noble 
qualities, pertaining to His nature; They show that ydgas, making gifts, and 
homan are His worship, as also to praise to fall down before Him, to recite 
His names, to place flowers at His feet, and to meditate on Him; and that 
worshipped by these means, He gives either enjoyment here or release from 
bondage to karma. This view of the upanishads is thoroughly sound. 


Wad WAAR Helena AA: | 
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CHAPTER III 
SECTION 3 


In the two preceding sections so much was stated as would frighten 
one in regard to the horrors of hell, and in regard to the ever going to, and 
returning from, the heaven - world and would create a strong desire to reach 
the highest Atma. In this third section the various meditations, by which He is 
reached are examined to determine whether a vidya of the same name, occur- 
ring in two or more upanishads, is the same or different. In the former case the 
qualities of the highest Atma enumerated in all the upanishads should be 
combined in meditation; while in the latter case only those qualities are to be 
taken into consideration, that are specified in the particular upanishad. The 
point will be stated is sitra 5. 


SUB SECTION 1 


In this sub - section the tests are pointed out by which it may be 
determined whether a vidya of the same name enjoined by two upanishads is 
the same. This question was considered in the pirva a mimamsa and it was 
settled that the same karma was enjoined by two texts, if the fruit to be 
attained, the form of the karma, the injunction regarding it and the name of 
the karma be the same. See Introduction, para 16. The question for consider- 
ation here is whether this decision applies to vidyas also taught in the 
upanishads. 


First view The decision does not apply. when an injunction is repeated, 
and there is nothing to distinguish it from the same injunction previously 
given, it must relaté to a different vidya. Similarly if the injunctions be found 
in two contexts, the difference of vidya follows as a matter of course (Vide 
Introduction, para 15-ii and vi). If this be so in regard to the same branch 
of veda how can there be any doubt when a vidya is taught in different 
upanishads? In the mundaka it is stated: 


Let one teach this brahma - vidya to those only, by whom sirovrata has 
been does properly done (III-2-10)., and this injunction is repeated in the 
next verse to the student. This restriction of this vidya to the followers of 
the mundaka upanishad , who alone perform this ceremony, will become 
intelligible, if the vidya taught in the upanishad be a different one. If it were 
identifical with a vidya taught in other upanishads, then as the ceremony 
would be an anga of the vidya, it must be performed by others also; and the 
limitation enjoined would not be appropriate. Hence the vidya taught in the 
mundaka is not the same as the similar vidya in other upanishads. 


Final division. This is stated in the sutra - 
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1. PATTI TATTAAATTTT 
The vidya enjoined in all the veddnats is one, if the injunction and the 
rest do not differ. 


The same decision applies to the vidhyas taught in the upanishads also. 
Take the vaisavanara vidya taught for the chandogya and agnirahasya. See the 
Vedic texts under chapter I, section 2, sub-section 6. The injunction is the 
same, being given by the words upasta, vidyat and the like, all of which mean 
‘meditate The words ‘and the rest? in the sdtra refer to the form, the fruit 
and the name of the vidya. The form of the vidya is determined by the object 
to be meditated on; and this being vaisavanara in both places, the form is 
also the same. So also the name and fruit of the vidyd, the latter being the 
reaching of the highest Atma. Hence the vidya is recognised as on ein both 
she _upanishads. 


The next siitra sates the objection urged in the first view and refutes it 


2. Weraft Feneaalt | 


If it be contended “No; because of difference “, The reply is “Even in the 
same vidya ” (there may be repetition). 


Repetition without difference and a new context will be necessary, when 
the person to whom a vidya is taught is different.. But where the person, who 
receives the teaching is one and it is repeated without difference or the subject 
is introduced in a new context, then becaue the repetiles or the new context 
cannot be explained otherwise the subject matter is assumed to be different ; 
and then the vidya the form of which depends upon the subject matter differs, 


The next sutra replies to the other objection in the first view : 
3. rae aaa aaransans aaae afraa: | 


To secure such qualification for one’s veda ; and so is it stated in the 
work mamed samdchdra: and this restriction if like the restriction of the sava 
offerings. 


The objection is nto valied. For, the ceremony referred to does no 
services to vidhya and is not therefore its adjunct (anga). On the otherside 
hand it imparts to a follwer of the mundaka a qualification for learning it. 
This is known form the direction addressed to the student - “This should not 
be learnt by one that has. not perfomed the ceremony (munda., III-2-11). The 
The ceremony is therefore connected with the learning of the text of the 
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Veda. The expression "brahma-vidya" in. The text quoted in the first view 
therefore means the learning of the text of the veda; but no mediation on 
Brahma. This view derices support from the statement in the tratise know 
connected with the veda”. The work gives full directions in regard to the 
ceremony known as sirovrata, and taking up another ceremony it makes this 
statement. The meaning is that it should be done in the same manner as 
sirovrata. and as samachara, which states; "This too is explained by the 
ceremony In applying the same mode of performance to the new ceremony it 
uses the expression veda-vrata, i.e, vrata or ceremony connected with the veda. 
As to the restriction to those that do the ceremony, there is a precedent in 
the restriciton of the sava offerings, beginning with a sapta-surya and endings 
with the satoddna, to a single fire in the case of th followers of the atharva 
veda, instead of being made into three fires as is usual. The restriction 
applies to them only, as the other restriction does. 


4. .walaft +) 
And the veda declares this. 


Having brushed aside: the objections raised, the author of the satras 
citer a vedic precedent ot show that the same vidya may be taught in two 
upanishads. The chandogya (VIII-1-1) teaches a meditation on the small ether 
in the heart of man and on the qualities that are within it. “What is within 
it should be sought” To the query “What is in it, that should be sought’ 
(ibid.,2), the reply is given that they are eight qualities beignning with 
freedom from all karma (Ibid., 5). The taittiriya refers to this declaration, and 
states “In that is a small ether, free form grief; what is within it should be 
meditated on”(nara., 10-23). It thus teaches meditation on the highest Atma 
and on His eight qualities. This is possible only, if the vidya in both the 
palces is one; for then the qualities mentioned in both the places should be 
combined. 


Having thus confirmed the unity of vidya under certain conditions 
already taught in the pirva mimamsd, practical effect is next stated : 


5. TaENIsUMaaaaIAIA TI 


Vidya being the same, the gunas should be combind because they serve 
the same purpose. Like thie gunas metioned in the injunciton - texts. 


When a vidya taught in two places is the same the gunas mentioned in 
one place should be added those specified in the other place also. The former 
set is useful to the vidya and has therefore been mentioned in connection 
with it. The second set also similarly useful, and should be comnined in 
doing the meditation. 


OU 
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SUB - SECTION 2 


In this and following sub - sections certain vidyas will be examined to 
see whether the reasons stated for organising them to be the same vidyd 
exist. The first vidya to be considered is that known as _ udgitha vidya. Saman 
is the name given to certain’ mantras, which are in verse and are sung; and 
udgitha is the second out of five parts into which every saman is divided ; 
and nit is sing before certain offerings of soma juice are made in soma yaga. 
A meditation on udgtha is taught in-the chandogya and in the brihad adranyaka 
(See Vedic Texts).1 The devas wished to overcome their enemies, the asuras by 
this vidya, and succeded; and it is stated that whoever does this meditation 
similarly overcomes his enemies. The termination giving the injunction is not 
found in the texts ; but as meditation is said to be the means to a fruit, it 
is assumed that an injunction exists. The udgitha vidya is for the purpose of 
a kratu (offereings); and it enables the reaping of the fruit without obstruc- 
tion. It cannot therfore yield any fruit of its own; and the mention of the 
fruit is treated by the mimdmsaka as mere praise. But it was settled in 
chapter I-2-3) page 261, that the fruit mentioned in an arthavada may be 
accepted, provided that the fruits is not opposed to the fruit of the kratu. 
The question for consideration is whether the same vidya is taught in the 
two upanishads. The first view is stated in the sitra, and the argument, that 
may be urged for the final decision, is anticipated and is replied to : 


6. Herat Teafalt Taras | 


If it be said = ‘Not one;because the descirption is so’ the reply is - ‘No because 
there is no difference’. 


The vidya is one. For in both. the upanishads the udgitha alone is to be 
meditated on as prana; the fruit is the same - the overcoming of enemies. 
The form of meditation is also the same - as the object to be meditated on 
is one - udgiatha to be looked upon as prdana; and the injunciton is the same, 
as the terms conveying to have same meaning, and the name is the same, 
udgitha vidya. 


2. Here an objection is raised from the point of view of the final 
decision. No; the form of meditation a different. In one place prana was 
appealed to and requested to sing the udgitha; and prana did so. Hence the 
singer was meditated on as pradna and in the closing words reference is made 
by the term ‘so’ (evam) to the singer of the udgitha and meditation on him is 
enjoined. In the other place it is expressly stated that udgitha that was sung 
was to be meditated on as prana. Hence of the form the vidya is different; 
——————— ee 


‘ The original states the narrative contained in both the upanishads, but as this 
will be found in the ‘Vedic Texts’ it is omitted here. 
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and the identity of the injunction and of the rest does not count for anything. 
For there must be agreement in all the four repects; and non-agreement even 
in one respect will and to difference. 


3. The opponent replies. No; for in both the places the beginning 
announces udgitha as the means overcoming enemies; and according to the 
well - known rule giving prominence to the beginning in the dermination of 
a doubtful point (See Introduction,. para 24) the reference to the singer in 
the text “prana sang on their behalf’ must be taken to refer to the udgitha 
itself, not to the udgatha, the singer. In other words the term denoting the 
singer should be understood in a secondary sense as in the sentence “Food 
cooks”. Then the form of the vidya would be the same, as the two vidyas 
would: be one and the same. 


The final decision is next stated : 


7. FAT TROTTER ETAT | 


But no;because the contexts are different, Like parovariyastva, i.e. being higher 
than the high. 


The two vidyas as different. For, in the chdndogya is the meditation is 
on the syllable, known as pradnanva, which should be prefixed to the udgitha 
and which is therefore a part of it. The upanishad begins with the injunciton. 


Meditate on this syllable, which is a part of udgitha and adds. 
Description of meditation on this syllable follows (1-1-10). 


Then comes the second section of the upanishad, which is the subject 
under consideration. Hence the object to be meditated on is not the whole of 
the udgitha, but only a part thereof — the syllable referred to. In the brihad 
aranyaka, however, there is no similar beginning to limit the signification of 
the term to a part,.and reference must therefore be taken as made to the 
whole of the udgitha. Hence the two chdndogya the meditation is on a part 
of the udgitha, in the brihad dranyaka it is on the singer of the whole. Hence, 
the forms of meditation and the vidyds are different. 


In the first view reference was made to the beginning rule. The expla- 
nation given here does not conflict with it. If the singer of the udgitha be 
meditated on, as udgitha is what is sung, it is necessarily required; and it 
may be regarded as the means of overcoming enemies. It is this that stated 
at the beginning of the narrative. 


2. On this point the sutra adds an illustration. In the same upanishad 
(See Vedic Texts under chapter I-1-7) meditation on the same syllable as the 
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highest Atma is enjoined in two sections ; and yet it is directed in section 
6 that He should be thought of as a purusha shinning like gold, and in 
section 9 as higher than the high. The two vidyas are threfore different. 
Similarly here. 


8. TaTagmated TF Tals | 


“If that (oneness of dZyaz be stated; because of name” the reply is - The same 
name is applied even though what is enjoined differs. 


Oneness is name is not conclusive. The name agnihdtra is applied to. the 
offering made every day thoughout life, and also to the offering made in a 
satra yaga daily for a month and then discontinued (Introduction,, para, 15- 
vi).The name udgitha vidya is similarly applied to many meditations described 
in the first chapter of the chdndogya. 


9, ATT TATA | 
And because it extends to the whole of the chapter it is all right here. 


It, ie, the injunction (to meditate on the syllables a part of the 
udgitha),. Hence it must apply to what is in the middle. A term denoting a 
whole often indicates a part only, e.g., The cloth is burnt, meaning only a 
part. 


SUB - SECTION 3 


The next vidya considered is prana vidya. It is described in the 
chandogya and brihad aranyaka upanishads. (See Vedic Texts). Prana is to be 
meditated on as being the oldest and the best, and as possessing certain 
other qualities, which are found in speech, eye, ear and mind for prana 
supports the body and the organs specified, and enables each organ to 
perform its own function. In the kaushitaki brahmana also meditation on 
prana as being the oldest and the best is enjoined ; but the qualities of 
speech, eye, ear and mind are not stated as connected with prana. The doubt 
here is whether the vidyas are the same or different. The first view is that 
the vidyas differ; for the form of the vidyds differs. Though prana has to be 
meditated on in both the places as being the oldest and the best, yet in one 
place the qualities of speech, eye, ear and mind enter into the meditation as 
connected with prana ; in the other they do not enter. The next sdtra states 
the final decision. The vidyads are the same. Those that follow the kasushitaki 
brahmana should there fore meditate on the qualities of speech, eye, ear and 
mind as connected with prana. 


10. Faas | 
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Because of non-difference in anything; these qualities should be added in the 
other place. 


‘In the other place’ - in the prana vidya of the kaushitaki. Why ? 
because all the reasons urged for regarding prana as the oldest and the best 
are the same in both places. These ‘reasons are that pradna supports the body 
and the organs, and makes each organ capable of performing its own 
function. This was tested by each organ going in succession out of the body 
for a time; yet the body remained with the other organs, and their functions 
went on as usual. But when prana began to go out, all the organs became 
paralysed and powerless to do any work. Then speech, eye, ear, and mind 
stated that they all depended on prana, and that their own qualities belonged 
to prana alone. A similar statement by speech and the rest is not found in 
the kaushitaki brahmana ; but this does not make a° difference. 


It is stated that speech and the fest, possessing their peculiar quali- 
ties mentioned in the upanishad, depend upon prana for the performance of 
their functions. This shows that prdna is the cause of the senses possessing 
those qualities. And this alone is the connection of prana with those quali- 
ties. 


SUB - SECTION 4 


Another matter, which is subsidiary to prana-vidyd, will be taken up 
presently. In the preceding sub-section it was decided that prana’s being the 
oldest and the best cannot be meditated on without meditating on the other 
attributes, and that these other attributes should be added in the prand vidya 
of the kaushitakis: It will now be eatablished that those attributes are to be 
meditated in all brahma-vidyas, without which it is not possible to think of 
the svariipa of the highest Atma (the substance, the seat of the attributes). 


First view. The attributes in question should be added, where they are 
not mentioned. There is no ground for doing so; and only those attributes 
should be meditated on, that are mentioned in a context. 


Final decision. This stated in the sutra: 
11. Alteelet: TATA | 


(In meditations on; Brahma) bliss and other attributes should be meditated 
on; because (Brahma) the principal object of meditation does not did) 


The term abhedat is- brought down from preceding sutra and the 
meaning will then be as stated. There are certain qualities, without which 
one can never think of Brahma. Bliss is one of these, and the other are 
stated in the definition of Brahma - “Unchanging shining and without limita- 
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tion is Brahma - (ana.,) In every vidya on Brahma, as the object of meditation 
is the same, and as attributes do not exist apart from on object, His qualities 
referred to should be meditated on. 


Certain other qualities are stated in the upanishad further on (V-2 and 
3)’Pleasure is his head; moda is his right wing; pramoda is his left wing; 
ananda is his trunk, brahma is the tail that supports them all”. (SeeVedic 
Texts and note under the verse). Are these also to be meditated on? For, the 
reason given applies; as like bliss and the other qualities they cannot exist 
apart from Him. The next sitra says no. 


12. fabrearoifersarsat F Az 


Having priya for the head and the rest do not come in; for with 
difference of members. there would be thickness and thinness. 


For they are not attributes of Brahma; they will not therfore be 
included in the enumeration of the essential attributes, that should come 
into meditation; they are elements only to make up a representation of 
Brahma in the form of a human being. If He had different members, such as 
head, wings and tail, some would be large, and some small; some would be 
thick, and some thin, and this would conflict with the text already quoted as 
to His unchangeability, and with the text which states that He is neither 
stout nor lean. 


There are certain other qualities of Brahma, such as the power to 
control, generosity (1), and compassion, which similarly cannot exist apart 
from Him. Are they from this fact to be meditated on in every vidyd,even 
though they are not mentioned in connection with it? Because they are 
numberless, it will be impossible to meditate on them all. The next sitra 
explains: 


13. FRIAR | 


But the others only; because they are like the object 


The others-those first mentioned, viz., bliss and the rest - come into all 
vidyas. For, one cannot perceive Brahma without perceiving those qualities 
also. Meditation on Him must therefore include meditation on them also. 
Brahma, stated to be the world - cause is defined as being satya (unchanging) 
Jnana (Shining), dnanta (without limitations), and Ananda (bliss). His sub- 
a a a SU 


(1) The original has two words gdmbhirya and audary both of which mean 
generotisty; but there is a shade of difference between them. see notice (1) on pages 
141) 


stance (svariipa) can be described only with reference to these qualities, and 
in order to perceive this svarupa, they must come into the meditation. But 
the order qualities, like the power to control and the like, are not needed to 
perceive Him. And though they cannot exist apart form Him, yet they must 
be meditated on only in those vidyds, in connection with which they are 
specified. 


If having priya for the head and the rest are not attributes of Brahma, 
why is He represented as something, which He is not? There must be some 
purpose to be served by this representation, as in the representatin of the 
jeeva’s body as a chariot in the katha valli (see chap I, sec, 4, sub-section 1)? 
But this does not, how ever, appear. They must be regarded as the attributes 
of Brahma. The next sitra replies: 


14, AAMT TAA 


For meditation; for there is no other purpose. 


Meditation is enjoined in the text “One who meditates on Brahma 
attains the highest”. For this purpose is necessary to form a conception of 
Him, who is bliss; and He is divided into priya, moda, pramoda and dnanda 
(all varieties of joy). and these are represented as head, the two wings 
(7.e.,hands) and trunk. Similar representations have been described and for 
the same purpose in the case of annarasamaya, pranamaya, manomaya and 
vijnanmaya (ana., sections 1 to 4). The attributes. under consideration do not 
enter into the perception of Him. 


15. ATcHlealst | 
And because the term Atma is used 


That the representation of Brahma in this manner is ‘for easy 
compreshension will be evident from the application of the term atmda to Him 
in the text. 


There is a Being known as dnandamaya, who is other than this vijnanmaya 
and who is within it. He is the Atma (dana.,V-2). 


An dtma has no divisions as head, wings and tail. 


In the previous sections of the upanishad (sections II-2 and III-2) the 
term dtmd@ has been applied to prana and mind which are not dimas. How can 
it be decided that in the text quoted under the proceding sutra, the term 
really denotes an dtma? The sutra replies: 


16. ATH TEATS ATT | 
The tenn Atma refers (to Brahma) as in other places; from what follows. 
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In the text under consideration the term dGimd does for to Brahma, as 
in texts like the following; “Before creation this (world) was Atma indeed; 
one only; He lied I will create the worlds” (aita 1-1-1), And this supported 
by. what follows; “He (the Being full of as) desired ‘I will become many, and 
to that end I will evole” (Gna., VI-2). 


17. waTeht AeA | 


If it be said “(one cannot be sure of this because the term was previously applied 
to what was not dtmd’ the reply is - ‘There is certaity; because of the 
affirmation’. 


At first there is the text “From the Atma came forth ether”(dna.,1-2); 
and He occupies the mind. This idea of the highest Awmd, as the world-cause, 
was transferred in succession to prana, to mind, to the jeeva and finally to 
the Being of bliss, and there it rests; because there is nothing beyond. This 
is confirmed by the subsequent passage quoted. Thus, the application of- the 
term even in the beginning to things, which are not Brahma, was from the 
notion that they were. Hence, the conclusion is free from all flaws (1). 


SUB - SECTION 5 


In this sub-section the question in prana vidyd left over for consideration 
in sub-section 3 is taken up. In both the upanishads (See Vedic Texts under 
sub-section 3) after prescribing a meditation on prdna as the oldest and the 
best, water is mentioned as the ‘clothing of prana (chando., V-2-2) and 
(brihad.,VI1I-1-14). 1 The question for consideration is whether what is en- 
joied is dchamdana, or meditaiton that the water sipped in dchamana is the 
clothing of prana. 
ee ee———————E—E——————————————— ee 


(1) This is what the opponent means. From the beginning rule (Intro para 24) a 
subsequent text should be understood as to agree with a text at the beginning ‘ the 
meaning of the latter cannot be settled with reference to the former. In the reply 
attention is drawn to what precedes even the beginning, and it is shown that the 
succeeding text does not nullify the text at the very beginning. Why then is the term 
Atma applied to other things ? The reply is that the application was that they were the 
highest Atma; and in each case ky showing that there was another within it, the 
conception was withdrawn from it, and was fixed on this inner thing; and this went on, 
till the @nandamaya was reached. As there was nothing within Him other than Himself, 
and as he is said further on to have willed,, the conception that He is Atma and the 


highest Atma became established. 
sss 
' The original quotes portions of the upanishads bearing on the point .As they are 


stated in ‘Vedic Texts ‘ they are omitted here. 
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First view. In the madhyandina reading the termination denoting injunc- 
tion is found in connection with dchamana, but not in connection with 
meditation. Hence, one achamana being presecibed by a the smiritis as part 
of the taking of food, another achamana is enjoined as subsidiary to prana 
vidya. This view is taken on the strength of the injunciton. The reference to 
the clothing of prdna is mere praise. 


Final decision. This is stated in the sitra : 


18, RATATAT | 


A new thing (is enjoined);because it is the business of the veda to enjoin what 
has not been taught already. 


The sitra take the latter view; because this has not been taught 
already. The veda serves its purpose, only when it. teaches something to be 
newly done. As to dchamana it is already enjoined by the smritis; and 
referring to the water sipped under this injunction, it is taught that the 
water should be regarded as the clothing of prdna. This appears form the 
sentences at the beginning and end. In the beginning there is the query of 
prana. “What will be my colthing” and the reply is “Water is the clothing”. 
The closing words of the upanishads state” They clothe (prana) with water” 
and ‘They make that prana other than naked”. Hence in the chandogya 
reference is made only to clothing with water; but not to dchamana (1). 


SUB - SECTION 6 


In the sandilya vidya taught in the brihad adranyaka and agnirahasya a 
meditation is prescribed on the highest Atma as abiding in the heart of man, 
and as possessed of certain attributes. The question for consideration is 
whether the same vidya is taught in the two upanishads. 


Fist view. Though there is agreement in respect of the fruit, the 
injunciton and the name of the vidya, its form differs, for in one place 
references is made to the possession of an unfrustrated will, and in the other 


(1) Preceding this topic there is the injunction that the food offereed to all 
animals should be meditated on as the food of prana: and by the side of this another 
meditation on the water sipped in a@chamana as the clothing of prana is clearly 
intended. The termination denothing injunction is found in connection with achamana 
only in the mddhyandina text, but not in the others. Hence the conclusion stated 
stands. 


* The description of the vidya in the original by quotations is submitted here, as 
it is given in the ‘Vedic Texts. 
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to being the controller of all, the lord of all and the supporter of all by will. 
Hence they are two vidyas. 


Final decision. This is stated in the sutra: 


19, WA TH WATT | 


And the set of qualities being thus the same (the vidyds are one); because there 
is no difference. 


The same set of qualities is stated in both - perceivable with a pure 
mind, and having a brilliant body; and the following addition is made. In one 
“He controls all; He is the lord of all;.and he supports all this, whatever exists”. 
In the other “with an unfrustrated will”. These additions do not differ. The 
addition made in one place is an amplification of the addition made in other. 
For, having an unfrustrated will, the highest Awnda controls all and supports 
by His will, Being the lord of all is also useful; for the control over one, that 
is not His own, may suffer obstruction occasionally ; but as everything is His 
own, He may control them at His pleasure. Hence, the form being the same, 
the vidya is one (1). 


SUB - SECTION 7 


See brihad Granyaka (Vedic Texts), which describes meditation on the 
unchanging Purusha in the sun’s orband on the unchanging Purusha in the 
right eye as having a body made up of three mantras. Two secret names are 
stated - ahar of the former and aham of the latter; and meditation on these 
names is subsidiarty to the other meditation. The question is whether each 
name is connected’ with the Purusha in regard to whom it is stated, or 
whether both may be connected with either indifferently. 


First view. The Being to be meditated on is the same - the unchanging 
highest Atma, whose body is made up of the three mantras, and as He is 
connected with both the places, He is one; the form of vidya is therefore one, 
and the fruit and the rest are also one. The vidyd is therefore one; and the 
names may be meditated on in the vidya on one or the other Purusha. This 
is stated in the sutra: 


(1) Here the opponent may contend - Both the upanishads are portions of the 
same branch of the veda; and the repetition in one of what is stated in the other 
without any difference cannot be explained as in sutra 2.with reference to difference in 
the persons learning the vidya. Nor is it possible to justify the repetition as serving 
some purpose. Hence there are two vidyas. Reply. The repetition serves the purpose of 
explaining what is stated briefly in one place, and it is usual to mention a thing briefly 
and then to explain it. 


20. TAIT 


Similarly elsewhere also; because of the connection. 


The reasoning in the preceding sub-section is applied here by the 
opponent. There, as the same attributes were found in the object of medita- 
tion, it was held that the form of meditation was the same, and that the 
attributes mentioned in both places should be combined. Similarly, the object 
of meditation being the same here also, both the names should be combined 
in each meditation. The final decision is stated in the next sdtra : 


21. 4 ar fear | 


But no ; because of difference. 


The object of meditation differs. Though it is the highest Atmd in both 
the vidyds. He is to be meditated on in one as being in the orb of the sub; 
and in the others as abiding in the right eye of man. Hence the form of the 
vidyas differ. In the sdndilya vidyds the place of meditation does not differ; for 
in both it is the -heart. 


22. alaft + 1 


And the text shows this. 


This - that the attributes mentioned with reference to the orb of the 
sun and with reference to the eye should not be combined. The text is 


That which is the form of that Purusha (Purusha in sun’s\orb), the very 
same is the form of this purusha (Purusha in the eye) (Chando., 1-7-5). 


This special application of the form indicates that the form of the first 
mentioned does not apply to the next one of itself, and that the two. Purushas 
are different (1). 


SUB - SECTION 8 


The follwing text occurs in -the yajur veda. “By Brahma invincible 
powers have been obtained; this invincible Brahma pervaded heaven before 
(the brith of Indra); Brahma appeared before all beings; who is fit to quarrel 


(1) What is stated above requires some explanation. The meaning of the opponent 
is that the beginning and end are alike, and that the name being one , viz, vyahirti 
vidya the meditation is one, and that therefore the vidya may be done in one place or 
another, and with either name. The final decision denies that the beginning and the end 
are alike. The beginning mentions two persons, and this number indicates difference in 
the principal objects of meditation. In the end also the fruit of meditation on the 
Purusha in the sun’s orb is stated, and after finishing this the other vidya is dealt with. 
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with this Brahma’. Here two attirbutes are mentioned - obtaining invincible 
powers and pervading heaven; but not after commencing description of any 
particular vidya. Are they to be included in every meditation? Thus sdtras 
says no: 


23. aRyityeareaes ATA: | 


The obtaining. of invincible powers and the pervading of heaven (should also be 
restricted); for the same reason. 


Even though the text is not connected with any particular vidhya, and 
the attributes should therefore be included in all, yet because the places 
differ, the attributes should be restricted (1). Why? Because in vidyds, in 
which the highest Atma should be meditated on as abiding in a small place 
like the heart, it is not possible to think of Him also as pervading heaven. 
The other attributes, being connected with it, shares the same fate. 


2. Objection. In the sdndilya vidya and dahara vidya considered in 
chapter I-1-2 and 1-3-5, in both of which the highest Atma abiding in the 
heart is meditated on the following description occur - “larger than the 
earth”, and “As large as this ether is, so large is the ether within the heart”. 
How is it possible to meditate on Him as being in the Heart and at the same 
time as being larger than earth or ether? Reply. The large size is not 
intended to form a part of the meditation. The fact that in Himself He is 
without limitation is stated (1). 


aS 


(1) For a precedent see piirva mimamsd, III-6-1. The text ‘He whose juhii is made 
of prana wood, does not hear unpleasant statements, occurs unconnected with any place 
in which a ydga is enjoined.’ The question was considered whether this applies equally 
to prakriti and vikriti yagas. (For the meaning of these terms see Introduction, para 31). 
It might be thought that as the juhi is used for making offerings in both, the 
injunction applies to both. This was the first view.. The final decision is that it applies 
to prakriti yagas only. For in a vikriti yaga the juhi finds no place, before the ritual of 
a prakyiti yaga is adopted for the vikriti yaga; and when this adoption is made the 
condition that the juhi.should be made of parna wood will come along with the juhi 
from. the prakriti yaga. 

(1) Another objection. Among the attributes, which should enter into every vidya 
as stated in sub section 4, that of being without limitations is one; and in this is 
included absence of limitation in place, How is it possible to think of this aspect in the 
sandilya and dahara vidyas? Reply. As the highest Atma is by nature all pervading this 
aspect may be thought on by meat the same time, as he thinks that out of infinite 
mercy. He is present in his heart to help him. There is no incongruity in this; one 
aspect pertaining to nature and the other due to a limiting place. If the meditation 
were as stated by the text under consideration, there would be two limitations- one by 
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This deals with Purusha vidya taught in the chandogya and taittirya 
upanishads. See Vedic Textst. The question for consideration is whether the 
vidyas differ or not. 


First view. They are one, First the name is the same, viz.,Purusha vidya. 
Next, meditation on the attributes of a person as the parts or adjuncts of a 
yajna is taught, and this is the same in both; hence the form is the same. In 
the {aittirtya no fruit is mentioned. But in the absence of a conflicting fruit 
(for that would lead to a difference in the vidyas), the one ness of name and 
form makes one recognise the vidya) as one; and as what is not mentioned 
in one place may be supplied from another, the fruit stated in the other. 
upanishad, which is itself the fruit of Purusha vidya, should be added the 
taittiriya. The result is that the same fruit is connected with the vidya. Hence, 
the same vidyd is taught in both the places (1). 


Final decision: The vidhyas differ. This is stated in the sutra. 


24, FRaeraraht ACETAL | 


And in Purusha vidhya too (the vidyas differ) ; because what is stated in one 
place is not stated in the other. 


Thus in the taittiriya the parts of the day - morning, midday and 
evening - are stated to be savanas (See note in Vedic Texts) ; while in the 
other man’s life - period divided into three parts are to be so regarded. Next 
hunger, thirst and abstinecne from sexual intercourse are to be looked upon 
as diksha according to the chadndogya; but this is not found in the other. On 
the other hand the meditator should think of himself as the wajanmana (doer 
the size of the heart, and the other by the size of earth or ether; and the resulting 
sizes would conflict. This reply removes a still further objection. The text under 
consideration describes the highest Atma as He is no meditation is stated; and there 
is therefore no room for any enquiry. Reply. In the case of being who is omnipresent, 
the statement that He pervades heaven can serve no purpose other than that He 
should be meditated as so limited. 


(1) Objection. At the end of the upanishad this statement is made: “He attains 
thé greatness of Brahma’. How can it be said that no fruit is mentioned ? Reply. A 
mere meditation on man is not meditation on Brahma; and the fruit referred to as 
stated is-inapplicable to it. As Brahma vidya is dealt with in the preceding section of 
the upanishad, the sentence should be taken out and added therein. 

See the precedent in puruva mimdasma, III-3-13. A text prescribing three upasads 
for a soma ydga with one sutya day and twelve for ahina yagas occurs in a place that 
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of yaga), and his faith as the wife according to the ‘attiriya ; but this is not 
taught in the other. Hence the form of vidyds differs. 


2. Similarlly the fruit also differs. In the (¢étiriya in the preceding 
section one is asked to offer himself to Brahma in these words - “Offer 
yourself with the pradnava mantra saying “for you, the great Brahma’ This is 
a brahma vidya : and its fruit is next stated “He reaches the greatness of 
Brahma’ Then follows the section dealing with Purusha vidya. It means that 
the person who does the meditation should also meditate on himself as 
yajna, Purusha vidya is therefore a vidya subsidiary to brahma vidya and has 
the same fruit as the other. For the rule is that when a thing is mentioned 
without fruit by the side of another with fruit, the former is subsidiary to 
the latter. The Purusha vidiya in the chandogya yields as its fruit the 
attainment of a full life. As both the form and fruit differ the two vidyas are 
not identical (1). 


SUB - SECTION 10 


In the precuding sub-section it was decided that the Purusha vidya 
taught by the side of a brahma vidya was connected with it as a subsidiary 
vidiya. The opponent in this sub - section proposes to extend this rule to certain 
mantras and to certain karmas, which are stated in upanishads by the side of 
brahma vidyds. They are are follows:. 


(1) Pierce through the bright body (of my enemy) pierce though the heart 
(atharva upanishad); (2) Deva, savitah, permit the yayna to be done (same veda), 
(3) May Mitra be the yielder of happiness to us; may Varuna be the yielder of 
happiness (taittiriya); (4) you are a horse white, green and blue (satydyanin). The 
aitareyins begin their mahdvrata brahmamna thus; “indra killed vritra and became 
great”. The kaushitakis also begin the same with the text - Prajapati is the year; 


deals with the jyotishtoma yaga. A sutya day is the day in which the offeriugs of the 
soma juice are made. There is only one such day in the jyotishtoma yaga; and a yaga; 
in which there are more than sutya day up to twelve is known as ahina and this is 
its recongised meaning. It is there fore decided that the portion of the text prescribing 
twelve upanishads for ahina yagas should be taken out of the context. 

(1) Question. Why is reaching the greatness of Brahma stated at the end of 
section of the upanishad dealing with purusha vidya. Reply. The mention of the fruit 
in the former section. is to show that one, that desires it, should carry out the 
injunction as in the text "He that desires svarga should do ydga'. In the next section 
the subsidiary meditation is described; and the fruit of the brahma vidya with its helper 
is stated at the end. 
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this mahdavrata is his Atma; and the vajasaneyinas begin the pravargyua brahmana 
with the words “Devas performed satra’. 


The question for consideration is whether those mantras and karmas 
are connected with brahma vidhyas and serve them or not. 


First view : They are so connected; for they are taught together in the 
same - place. 


2. An objection is raised - They are connected with karmas, each 
with each, by authorities like sruti, linga and vakya, all of which are stronger 
than the authority known as sthdna or place. The first text is a prayer to a 
devata in a yaga done for destroying one’s enemy; and the mantra is connected 
with it form the capapcity (linga) of the term ‘pierce though’. Other mantras 
are similary connected by linga or sruti. The karma as. pravargya though 
described with-out reference to anything else, is known to be subsidiary to 
jyotishtoma from text “They do pravargya before upasad’. and upasad, as is 
well-known, serve the jyotishtoma yaga. In the same way the karma known as 
mahavrata serves what is known as gavamaydna. How can they be said to be 
connected with brahma vidyas ? 


Reply. Be this as it may (1). The text no.3 and the corresponding mantra 
‘may he guard us together’ have no use elsewhere, and being included in the 
upanishads, where vidyas are taught, they must be subsidiary to vidyas. Hence 
these mantras be utilised in all vidyas. 


Question again. Why is this sub-section added. The only thing common to the two 
vidyas is the name, while the difference in the form is patent. Reply. The intention is 
to show that the nyasa vidya in taittriya is principal and that the purusha vidya, which 
follows it, is subsidiary to it. 


One more question. If the meditator in the purusha vidyd is to meditate on his 
belongings as parts of yajna, why are certain things like the chdtumdasya which are not 
parts of yajna, mentioned in the upanishad ? Reply. The intention is merely to praise 
one that does the nyasa vidya. In this view there is no vidya in the taittiriya; and the 
oneness contended for in the first view fails. 


(1) Though they are connected with karmas as stated, they may yet be connected 
with vidyas also, so that their inclusion in the upanishads may not become useless. 
There is a precedent for this in the puruva mimamsa. There is a direction to build the 
place for the ahavaniya fire with specially - made bricks so as to be of the shape of 
a bird; and one is directed to do the jyotishtoma yaga with this fire. Here the direction 
which is vakya, nullifies the place (sthana) authority, which connects jyotishtoma with a 
fire - place made in the usual way as described in that context. Yet this latter fire 
becomes also useful, when the brick -made fire is not resorted to. Similarly here. Reply. 
This explanation is untenable. To apply the mantras to brahma- vidya, it will be 
necessary to resort to secondary meanings; but the words themselves indicate connection 
with particular karma, but not with vidyas; and this cannot be got over (bhava). 


“ —_—s — — ——_ 
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Final decision. They are not subsidiary to vidyds. This is stated in the 
sutra: 


25. TTT | 


Because they are for destruction and other purposes. 


The first text is applied to a karma to bring about the destruction of 
one’s enemy; and the use of the other texts is stated by the objector in 
paragraph 2 of the- first view. This is patent. Simialrly the third text and the 
text quoted by the opponent in the same paragraph are connected with learning 
the text of the veda. For, further on in one of the mantras the following 
words occur : “I will recite ritam (1); I will recite satyam”. This is stated in 
beginning the learning; and when it is closed for the day, the words are “I 
recited ritam. I recited satyam’. 


In the other mantra the latter protion is “May the text recited by us 
(teacher and student) be bright (ie. efficacious). May we not dislike each 
other”. These marks clearly connect the mantras with learning the text of the 
veda. This is done by the teacher’s reciting a text and the students ‘repeating 
it after him. 


2. The argument in paragraph 2 of the first view, that the inclusion 
inthe upanishads indicates a connection with brahma vidya, is not correct. The 
inclusion is for another purpose. They have to be recited in the day, and in 
a desert place, where they will not be heard by women and by those that 
have not gone though the updnayadna, ceremony. As the upanishgads are of 
this descirption, the mantras and the portion dealing with pravargya and 
mahavrata find a place in them. 


SUB - SECTION 11 


The following texts state that one, that does brahma vidya, should 
include in it the thought that he abandons his karma good and bad deeds, 
and that they go to his friends and enemies respecitvely. They are : 


(i) Shaking off karma as ahorse shakes off the hair on its body, 
released form the body, as the moon is released from the mouth of rahu (in 
an eclipse) and throwing off the body, I will reach the eternal Brahma-world 
the purpose of my life having been attained (chdndo., viz., VIII-18-1); (ii) Then 
the meditator shaking off good and bad deeds, and free from all touch of 
matter; attains the highest likeness to Him (mwnda.,III-1-3) (iii) His sons take 


(1) The terms ritam and satyam refer to the texts, as they are unchanged either 
in the letter or in meaning. 
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his property; his friends his good deeds; his enemies his bad deeds (sdtyayana); 
and (iv) Then, he shakes off good and bad deeds; his dear cousions take the 
good deeds, his enemies his had deeds (kaushitaki). 


Thus, the abandonment of karma is stated in two texts; its going to 
friends and foes in one; and both in the last. Meditation on both points 
should form part of all vidya. For the meditator, whatever be his vidya, in 
reaching Brahma should shake off his good and bad deeds, and what is 
shaken off should go to some one (1). The question for consideration is 
whether the meditaiton may be one or the other point or on both at pleasure 
or on both without option. 


first view. The former is the proper alternative; for the points are 
stated in various ways. Their combnation in every vidya could not have been 
intended; for as this would follow from the fourth text, the reference to them 
in the other texts would serve no purpose. This objection cannot be got over 
on the plea that the teaching is conveyed to different students; for the only 
case in which this will be a satisfactory explanaiton is stated in sutra 2 of 
this section - i.e repetition without differece ; but here the statement is not 
the same. Nor can the objection be answered with reference to difference in 
vidyas for it has been stated to be a part of every vidya. 


Final decision. Both points should be meditated on in every vidhya. 
The reason is stated in the sitra: 


26, Tat TARTAN RM TTT TAT | 


In the mentation of abadonment (the other is implied) ; for the text as to disposal 
is subsidiary to the other text; as in the case of kusii, metre, stotra and 
upagana; this is stated. 


The meaning is that, when only one point is mentioned (1), the other 
also is meant ; and that both shoud be combined. Because the texts as to the 
disposal of the good and bad deeds supplement the information conveyed in 
a 

(1).The mention of both the points is for the purpose of meditation, like the place, 
in which the object of meditation should be located and like His attributes. The purpose 
is not merely to state the fruit; for in the sandilya vidya it is stated; ‘Departing from 
here, I shall reach Him’. (chando.,II1-14-4). Here meditation on one variety of fruit is 
enjoined in the first text this is connected with the abandonment of good and bad 
deeds; and in the fourth text this again in connected with their disposal Hence both 
points should be included in meditation. 


(1) The term hdnau (in the abandonment) is intended to include the other, i.e. the 
disposal also. Hence when one of them is mentioned, it should be combined with the 
other. 
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the other set of texts ; and this is appropriate; the former set explains what 
becomes of the karma when abandoned. It does not matter that the two sets 
are found in different places. There are precedents for this in the pirva 
mimamasa : There is the text “kusas are parts of a tree”. another text states 
“kusas are parts of the udumbara tree; and the latter text is taken to explain 
the former. The term kusd means pegs used by the udgata in counting the 
number of times songs are repeated (1). Next, the text “with the metres of 
the devas and asuras’ does not state the order in which they should be taken. 
The term devdsura in the original is a compound; and though its members 
occur in a certain order, a rule of grammar requires that the word with 
fewer syllabes should come first. The order in the compound is not therefore 
conclusive. Another text is needed; and this is found in another place thus: 
“The meters of the devas term devasura come first” Next, the text “Let him 
cause the stotra of the shodasi graha (2) to be commenced with gold’, does not 
state when this should be done. Another text states” when the sun is half 
set, he causes the stotra of the shadosi graha to be commenced’. Lastly, the 
general permission to the helpers in a yaga to sing with the udgata ‘ritviks 
sing along with the udgdta’ is limited by the text. “The adhvaryu shall not 
sing”. 


If it not admitted that one text in one place stating a thing in general 
terms can be explined or limited by another text in another place, it must 
be assumed that option is given to the meditator; but its exercise is 
objectionable, as long as any other course is open; and this principe is laid 
down in the purva mimamsd (X-8-1). See Introduction, para 36. Thus the texts 
mentioning only abdonment of karma and only its going to others form a 
connected whole; and as neither one nor the other by itself exists, there is 
no room for the exercise of option. The mention of both in the kaushitaki is 
explained with reference to the difference among the person taught. 


(2) In a soma yaga the yagata and his two assistants have to sing certain mantras, 
which are known as stotras. Each verse sung is known as stotriya, and in each stotra 
theré should be a fixed number of stotriyas, nine fifteen seventeen or twenty one. In 
many cases, there are only three verses and therefore only three stotriyas. The number 
required is made up by repeating the stotriyas There are three rounds, in each of which 
one stotriya is sung more than once, and the others but once. 

(3) In a soma yaga the juice of the soma creeper is offered in small cylindrical 
vessels, known as grahas. Of these many are offered after the udgata sings a stotra and 
the hota recites a sastra (a number of verses from the rikveda). The sixteenth offering 
thus made is known as the offering of the shodasi graha. 
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In the preceding sub-section reference was made to the abandonment 
of good and bad deeds by a meditator. When does this take place? Is it 
partly at the departure from the body, and partly on the way to the highest 
heaven, or wholly when he departs? 


First view: It is the former alternative; for so is it stated. The kaushitaki 
begins with these words; 


He reaches the way known as the devaydna, and goes to the world of agni 
and concludes thus: 


He comes to the stream viraja; he crosses it with his mind (i.e., an effort 
of the mind); then he throws off good and bad deeds. 


Thus is authority for the abandonment on the way. On the other hand 
the time is stated to be the moment of departure (see the first text quoted 
in the preceding sub - section from the chdndogya); also the satydyana text, 
which shows that it takes place at the same time as the sons take the 
property of the departed. Hence a part is abandoned at the time of depar- 
ture from the body, and the remainder on the way. 


Final decision: The whole of the karma is abandoned at the times of 
departure from the body. This is stated in the sdarra: 


27. TERA ITA 


(The abandonment of karma takes place) at departure; because of the absence of 
enjoyment; for so other declare). 


Because after such departure there is no more fruit of good of evil 
deeds to be expended by enjoyment. The only thing that remains is the fruit 
of brahma vidya viz., the reaching of Brahma. And this is what some upanishads 
say: 


One that is without a body welcome and unwelcome thing do not touch 
(chando., VII-12-1); For him three is delay only so long as he is not released (from 
the body). Then he is united to sat (Ibid.,V1-14-2); This jeeva rises from ‘this body, 
reaches the highest Light and appears in his own form (Jbid.,III-12-2). 


28. Beat TATA 


(The text to the contrary should be interpreted) at pleasure, so that both may not 
conflict. 


Released by Maran’s Dog , Toronto, Canada 
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Reference is made to the kaushitaki text quoted in the first view. In the 
preceding sutra the decision was arrived at from a consideration of the 
nature of things. In order that this decision and the text may not conflict, 
the last part of the text “He throws off good and bad deeds’ should be placed 
before the beginning, as the sentence stands at present. This follows the rule 
stated: in Introduction, para 26 (iii). 


Here the opponent comes forward with an objection; 
29. sera fe far: 


The text regarding going on the path will have a menaing only (on the 
hypothesis of karma being abadoned) in both ways. Otherwise, there will be 
contradiction. Released by Maran’s Dog , Toronto, Canada 


If all karma is left behind at departure, even the subtle body must 
disappear. Then the jeeva by himself cannot go, being a minute atom; and the 
capacity to do anything at will has not yet come. 


The next sutra replies. 
Released by Maran’s Dog , Toronto, Canada 


30. TUTTI HAT | 


The theory is appropriate; because the fact of a released jeeva being connected 
with a body is seen; as in ordinary experience. 


The theory that all karma is left behind at departure is appropriate. 
Because it is known that a jeeva, that has left all karma behind, and has 
attained his own nature, may still have a body. Referring to one, that has 
reached the highest Light and attained his own nature, it is said: 


There he enjoys Him all round; he eats, enjoys (as he pleased); he amuses 
himself with women, carriages, or cousins (chdndo., VIII-12-2 and 3); He becomes 
free, and he can go about at pleasure in all words (/bid.,VII-25-2); and He appears 
as one; appears as three; as five (/bid. VII-26-2). 


Hence, one , whose karma has disappeared, may retain the subtle body 
and proceed on the devaydna. Question. But does not even the subtle body go 
with the karma, which brought it into existence? Reply. It remains owing to the 
peculiar merit of the vidya. The vidya did not bring it into existence; but it 
retains it in order that the jeeva may perform the journey. Such a thing is seen 
in the world. People dig a tank for irrigation; and even when this purpose 
has been served, and even when this purpose has been served, and motive 
for the excavation has disappeared, and tank is retained in a good condition 
for drinking purposes. Released by Maran’s Dog , Toronto, Canada 
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The oppponent raised another objection; If what is stated be a fact, 
how does it happen taht the stage Vasishta for instance, who has seen the 
highest Being, entered into another body, when he died, and experienced 
pleasure at the brith of a son and greif at his death? The next sitra replies: 


31. qaehtaraafeatuhtakare | 


Those holding certain offices, have some karma left. so long as the office lasts. 


It is not asserted that every wise man abandons good and evil deeds 
at.death., This is true only of those that depart from the body to enter on 
the devaydna. Vasishta held an office in the economy of nature; and he did 
not enter on the devaydna, when he: died; because his office had come to him 
as the fruit of karma, and it continued. This karma remains as long as the 
office lasts (1). 


SUB SECTION 13 


In the upakosala and other vidyds journey on the devaydna is described. 
See Vedic Texts. Is progress on this path limited to those that do these vidyas, 
or is it common to them and all others also? 


First view. It is limited; for it is not mentioned in connection with other 
vidyas, and there is no authority for extending it to them (1). 


Final decision; There is no limitation. This is stated in the sdtra: 


32. SRT TTA | 


No limitation.- If common to all, there will be no conflict with the veda and 
smritis. 


(1) It should be noted that though no karma is left at the point of death that will 
yield fruit, there is still some small portion, which prevents the full expansion of the 
attributes jndna. Even this disappears, when the highest Atma is reached. 


2. Objection. Chandogya, V-10 and the corresponding portion os the brihad aranyaka 
(VIII-2) bring up before the mind all other meditators. Reply. It is not made out they 
do so. If the path were common to all, why is the description in chapter V-10 of the 
chandogya repeated in chapter IV, section 15 of the same upanishad ? The explanation 
that the students were different cannot be put forward as the repetition occurs in the 
same upanishad. It cannot be contended that progress on the path is taught in one 
place and that it is repeated in the other; for there is no ground for determining which 
place teaches for the first time and which repeats the teaching. The purpose of the 
repetition cannot be to praise the path, as in the preceding section the fire told. the 
student “your teacher will teach you the path “chando.,IV-14-1). See Vedic text under 
chapter 1-2-3. This shows that the teaching was not complete without instruction on 
this point, and that is therefore peculiar to that vidya. 


SUB-SEC. 14] FINAL DECISION 415 


Those that do all vidyas have to go along the same path. if this were 
not so, there would be conflict with the teaching of the veda and the smritis. 
The brihad aranyaka states. “Those that thus meditate on this (the nature of 
the jeeva) (1) and those that in the forest meditate on Brahma (Satyam) with 
eagerness, go to light” (VIII-2-15); and the chandogya has the same teaching (V- 
10-1). Here the term used in the original are satydm in one , and tapas in the 
other. The former term denotes Brahma from vedic usage - “Unchanging, 
(satyam), shinning and without limitation is Brahma” (Gna.,1-1) and satyam 
alone should be meditated on” (chdndo.,VII-16-1). The other term tapas should 
have the same meaning, as the two texts convey the same teaching (2). The 
bhagavad gita is to the same effect: “The light of fire, the day, the bright for 
night, when the moon waxes, the six months of the sun’s north ward progress 
- men that meditate on Brahma go on this path and reach Brahma” (VIII-24). 


as The repetioin on which the first view relies is for the purpose of 
praise. This is evident from the reference to the performance or non perfor- 
mance of the obsequies of the departed. See the text under consideration in 
Vedic Texts. Or the purpose was to add the information that those that go 
on the path do not return (8). 


SUB - SECTION 14 


See the texts in Vedic Texts under chapter I-2-5 and chapter I-3-3. 
They refer to Brahma by the term akshara, and deny of Him a number of 
attributes that are found in jeevas or matter. The effect of this is to affirm 
that He cannot be touched by any imperfection, and that His nature is 
unquie. The question for consideration is whether this nature should be 
included in all brahma vidydas, or only in the vidya in which it is stated. 


First view. Only in the particular vidya in which it is mentioned. There 
is no authority for importing into a vidya the attributes that consitute the 
form of another vidya ; and being in the form of denial, the attributes denied 
se 

‘ (1) The first clause refers to those that do the five fires meditation described in 
that place; and the second clause to those that meditate on Brahma. 


(2) Meditation with eagerness is stated elsewhere after referring to meditation on 
satyam “Wagerness should be obtained” (chdndo.,VII-19). 


(3) The Meditation on the abandonment of karma at the point of death, on its 
going to friends and foes, and on the progress on the devayana are subsidiary to brahma 
vidya. But as they partake of the nature of meditation, they are included in this 
section; and the intention is also to distinguish these subsidiary meditations from 
certain karmas which are also subsidiary to brahma vidya, and which are dealt with in 
the next section. 
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cannot be useful like bliss and other attributes denied cannot be useful like 
in the perception of Brahma. It is only when the substance has beeen 
grasped with their help, that these attributes can be denied; for it is not 
possible to make a denial, unless the subject regarding which it is made is 
present. 


Final decision: Meditation on this nature of the highest Atma should 
form part of every brahma vidya. This is stated in the sitra:. 


33. RATATAT TST 


The conception of Akshara enters into every vidya: because He is the same, and 
the attributes come into His perception. Like the mantras of upasad; it has beeen stated. 


Because the objects to be meditated on in all vidyds is the same, viz., 
the highest Atma; and because also in the perception of that object the 
nature declared by the denials comes in. An object is perceived by perceiving 
its specific character, ie, that charater by which it is differentiated from 
eveything else. The possession of bliss and the other attributes stated in sub- 
section 4 does not by itself being before the mind His specific character; for 
they are found in jeevas also. To bliss and rest should be added incomptibility 
with all imperfections. This feature is not found in the jeeva, who though 
without imperfections in himself, is fit to be connected with them. This 
trait, which is needed, is the reverse of the attributes found in this universes 
consisting of matter and jeevas; and it is stated in the two texts cited. 


The sutra adds an illustration to show that attributes are inseparably 
connected with the seat of them. In a soma yaga in which the offerings of the 
soma juice are repeated on four days, and which is connected with the name of 
Jamadagni, a subsidiary karma known as upasad is done on twelve days; and 
the principal offering in it on each day is cake of fried rich flour. This is 
prescribed in the yajur veda, while the mantras for making the offerings are 
stated in the sama veda. The mantras have to be recited in an undertone like 
mantras in the yajur veda, while those of the sama veda are recited in a loud 
tone. This follows the principle laid down in the purva mimamsa (1): 


(1) The principle referred to is as follows: In the karma known as adhana 
(establishing the three fires) certain sama mantras have to be sung. The karma is the 
principal one, and the singing of the sa@man is subsidiary to it. As subsidiary, things 
should follow the principal, the saman should be sung in an undertone, as mantras in 
the yajur veda are; and not like verses in the sama veda, which should be recited in a 
high tone (Intro., para 24) Gdhana is enjoined in the yajur veda (III-3-2) 
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Here the opponent raises an objection. The object meditated on in 
every brahma vidya being the highest Atmd, and He being the seat of 
numberless attributes, which are inseparably connected with Him, they would 
all, come into every vidyd, and their limitation to particular vidyds would be 
futile. The next sitra replies: 


34. ASAT | 


So much only; for meditation. 


Only those attributes come into all vidyas without which the highest 
Atma cannot be perceived; and they are those stated in sub section 4 and in 
this sub - section. All other qualities should be taken into account only in 
those vidyas, in which they are specially mentioned. 


SUB-SECTION 15 


See Vedic Texts. Yajnavalkya was questioned by two persons. The 
question was the same. 


Tell me about Him, who is Brahma in the primary meaning of the term, 
who is eternal and omnipresent, and who is the inner ruler of all. 


The answers were different - To Ushata it was 


He, who with prana does the work of prana, is your Atma, abiding within 
all and other words to the same effect. To a further question from the same person, 
the answer was. : 


- -Do not see him that sees, do not hear about him that hears, do not think 
about him that thinks, do not meditate on him that meditates. 


The answer to Kahola, the questioner, was. 


He is the inner ruler of all, who transcends hunger and thirst, grief and 
confusion, old age and death. 


Here the question for consideration is whether one vidya is taught or 
two vidyas. ' 


First view. Two vidyas are taught; for their forms are different ; and 
this follows from the different replies given, though the question was one, In 
the former reply the worker with prana is stated to be the atmd within. all, 
and in the latter one that is without hunger and the rest. Reference is made 
in the former to a jeeva, who breathes, and who is other than the body, the 
sensés, the mind, prana and the attribute jndna, and in the latter to the 
highest Atma, who is other than the jeeva, and who is wihout hunger and the 
rest. 


2. Here a question is put to the opponet. How can a jeeva be the atma 
within all ? Reply. The jeeva has a number of elements forming bis body, and 
he is wihin them and controls them all. it is no doubt true that this is a 
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limited control; but there is no help for it. If it be assumed out of a 
predilection for unlimited control that the highest Awnd is referred to in: the 
first reply, the difference in the replies cannot be got over. The first answer 
refers to the jeeva; for breathing with prana can never apply to the highest 
Atma; the latter reply refers to Him; for He is without hunger and the rest. 


The sdtra states this first view and then reject it: 


35, ARTA HA STAT ATTA TATA | 


If it be said - “The first reply about being within all pertains to the dtmd. the 
owner of the group of elements;. otherwise improperiety in the form of different 
replies” the teply is - No; like the teaching (in sad vidya) 


The final decision is stated in the last part of the sdtra; Only one vidya 
is taught. For in both the places the question and answers relate to the highest 
Atma. First as to the question. The term brahma, though denoting Him only, 
is sometimes applied to the jeeva also in a secondary sense. To distinguish 
Him from the jeeva the epithet sakshat (directly) has been added. The term 
aaparakshat means one, that is present in one’s view; and this will be possible 
only, if he is connected with all places and with. all times, it is appropirate 
only in the highest Atmd,, who is stated to be wihout limitations in the text 
“Unchanging , shinning and with out limitations is Brahma “(ana., J-1). ‘And 
being with in all is also true only of Him. for He is stated to be in everything, 
beginning with earth and ending with the jeeva (brihad., V-7-7 to 27). Next, 
the fist reply also relates to Him. It refer to one that does the work of prana 
using it as an instrument, and to one that does this at all times, and not 
only during waking moments. Such an one is Brahma, not a jeeva; for in deep 
sleep he does not do this work. Ushata did not grasp the full scope of the 
answer. He thought that mere working with prana was meant, and that this 
was found in the jeeva also. He therefore questioned again. Yajnavalkya 
replied giving an unmistakable mark, that separates Him from the jeeva; and 
that shows that reference was made to one that does the work pranana 
(breathing) without any limitation - ‘Do not look upon the jeeva as He that 
does the work pranana; for he is dependent upon the senses for seeing, 
hearing, thinking and meditation; and in deep sleep and in trance he cannot 
direct pran@. And the text “Who will attain wordly pleasure (anyat), who will 
attain the bliss of release (pranyat), if this limitless bliss does not exist” (ana., 
VII) shows Brahma alone to be the cause by which all beings live. This is 
true of the second reply also. For the transcending of hunger, thirst and the 
rest is His specific attribute. In both the places the closing of the teaching 
is the same - “Other than He is miseable”. 


The repetition of the question and reply is for the purpose of showing 
that the highest Atmd, who makes all beings breathe, is beyong hunger, thirst 
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and so on. The sitra refers to a parallel case in the sad vidya. That vidya 
begins with the question of the father. “Did you enquire about that Adesa 
(all-controller) etc”. Chdndo., VI-I-3); and the son asked “Will you your self, 
revered sir, tell me” (/bid.,VI-1-7). Again and again he said “Revered sir, 
teach me further” (/bid., VI-5-4). The father replied every time, giving further 
information regarding it. Similarly here. : 


Here the oppoonent shifts his ground and states that even so, the vidyas 
must differ. In one place the meditation is on the highest Atmd as causing all 
being to breathe; and in the other as being beyond hunger, thirst and the rest, 
The attributes being different, the form differs, and the questioners also differ. 
The sutra replies: 


36. =aftent faRiafet dea | 


The instruction given to them should be interchanged The replies differentiate the 
object of meditation (from the jeeva) as in the other place. 


The vidhya do not differ, for the questions and replies deal with the same © 
Being; and the term conveying the injunction is used only once, after the reply 
to the second questioner - ‘Hence the meditator should attain pdnditya, and 
be like a child’. It is therefore concluded that the two sections of the 
upanishad form a connected whole. first, both the questions refer to the 
highest Atma viewed as the inner ruler of all. The word eva (only) added in 
the question of Kahola indicates that he referred to the same Being viewed 
in the same aspect as Ushasta did. In both the replies the same Being in the 
same aspect is stated. As meditation is to be on this aspect only, the form 
of the vidya is the same. Yajnavalkya taught Ushasta and Kahola how ‘this 
object should be differetiated from the jeeva. For this purpose he referred 
first to the aspect of making all breathe; next to the aspect of transcending 
hunger, thirst and the rest. It was his intention that each should view 
Brahma in the aspect pointed out to the other, in addition to that in which 
He was presented to himself. By this means each would perceive Brahma as 
differentiated from the jeeva. Hence the attribute that enters into the vidhya 
is that He is the inner ruler of all. The other two features pointed out serve 
merely to explain it. 


2. Questions. If this be so, why should two aspects be stated to differ- 
entiate the highest Atmd from the jeeva? Reply. The aspect presented to 
Ushasta did not satisfy Kahola, who wished to know an aspect which could 
never be found in the jeeva; and Ydajnavalkya knowing his thought replied. 


3. In the said vidya by the questions and replies repeated several times 
the same Being was differentiated in several ways. The object was not, 
however to requiere the disciple to meditate on the highest Atma as clothed in 
a new attributes at each step. simialrly here also. 
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Question. How is it known that in the sad vidyd too the same vidya is dealt 
with. when the questions and answers are different? The sutra replies: 


37. aa fe wees: | 


The same Being, for the statements beginning with ‘This is true’ (satya) are 
repeated in, every reply. 


The same Being, that is denoted by the term sat and that is the final 
cause, is held up as the object of meditation in all the sections beginning 
with the ninth. For, the statements made in the text. “All this is identical 
with that; this is true; He is amd are repeated ‘in all the sections’ and the 
teaching is brought to a close. 


Criticism. Some commenctators treat sutras 36 and°37 as forming two 
separate sub-sections. they consider the following text in the first sub - 


section “Revered devata, ‘I am thou’ ‘revered devata’ Thou art I: hence I am 


he; and he is I’’ They state that the text directs that the jeeva and Brahma 
should each be regarded as the other. This view should be rejected. for the 
text does not teach any new thing. The identification of Brahma with 
everything is already known from the texts “All this is indeed Brahma; All 
this is identical with that (sat); That thou art”. It is not correct view that 
Brahma’ should be thought on as the jeeva, and that the jeeva should be 
thought on as Brahma. The only correct view is that Brahma is the atma of 
all, and is therefore the dtma of every jeeva. One should therefore meditate 
on Brahma as his atma. This will be taught in sutra IV-1-3. 


2. They consider the following text in the second - section; He that 
meditates on that (the heart) as the great respected, first born, satya, 
Brahma. The term satya means the Being, who appears as sat (the unlimited 
ether and air), and as tyad (the limited fire water and earth) Vide brihad., 
VII-5-1). This text enjoins meditation on the heart as satya. They regard this 
meditation and the meditations considered in sub - section 8 supra as one. 
This view also is incorrect. It has been shown already in that sub - section 
that there are two meditations on the Purusha in the sun and on the Purusha 
in the eye. The meditation on the heart has a form of its own, and will yield 
a separate fruit viz., the winning of these worlds. and it is threfore complete. 
In the other two meditations. Brahma should be meditated on as having 
three mantras as -parts of His body; and their fruit is destruction and 
abandonment of karma. Hence the form and the fruit are different. How can 
the meditation on the heart and the other meditations be one? 


3. The commentators explain: The meditatives are one; the fruit in the 
form of the destruction and abandonment of karma is not the fruit of the 


SUB-SEC. 16] FINAL DECISION 42] 


ee NE a Es aaa 
meditaion; It is the fruit of an anga - i.e., a subsidiary parts. Reply. There is 
no authority for regarding it such. 


4, Further explanation. The authority is that the vidyas ar one. Reply. 
This would mean; If it be decided that the meditations are one, the fruit in 
question will be the fruit of a subsidiary part; if the fruit be, decided to be 
of this character, the meditations will be one. This would be arguing ina 
circle. 


5. For this and other reasons the two sutras should be treated as has 
been done by us._ 


SUB - SECTION 16 


The dahara vidya is taught in the chandogya and brihad aranyaka 
upanishads thus: 


There is in this city of Brahma a dwelling place in the form of a small 
lotus. The small ether (Gkdasa) within it and what is within it - both should be 
sought and be meditated on (chdndo., VIII-1-1); He that was described as the 
great unborn Atma lies in the ether (@kdsa) within, the heart of him that was 
referred to as possessing the attribute jndna and as dwelling in the midst of pranas 
He has every one in His grip; He controls every one (Brihad., VI-4-22). 


Here are there two -vidyds or is there one vidya only? 


First view‘There are two vidyds; for the object to be meditated on is in 
one case dkdsa, and in the other He that lies in akasa. The attrributes also 
differ; for in one they are the eight qualities beginning with freedom from 
karma, and in the other having every one in His grip and the rest. Hence the 
forms being different, the vidyds are different. 


Final decision. The vidya is one. This is stated the sutra: 


38. AIA aa Aaa: | 


The attributes are satyakama and the rest in that place and in the other, because 
of the mention abode and the rest. 


The form of the vidya is the same; for in both places the highest Atma 
should be meditated on a possessing the quality of being satyakama and the 
other qualities. This is known from the mention of His dwelling in the heart, 
and of His keeping the worlds like a bund from being confounded (See Vedic 
Texts). From these marks the vidya is recognised as one. The attributes 
mentioned in the brihad Granyaka text are particular varieties of the attribute 
of being satyasankalpa (having an unfrustrated will), which is included in the 
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eight qualities enumerated in the other. Hence the attribute of being satyakama 
and the others mentioned along with it enter into the vidya. Thus the form 
is the same. The fruit also is the same, as shown by the following texts 
“Reaching the highest Light, he attains his own nature” (chando., VIII-12-2) 
and “He that thus. meditates becomes brahma, who is free from fear” (brihad., 
_ VI-4-25). He becomes like Brahma. The term akasa denotes Brahma in the 
chandogya (vide sitra, 1-3-13); and in the other element ether. From the 
mention of the attributes the Being that lies in the akasa is decided to be 
the highest Atma; and dakasa, in which He lies, must be ether. Compare with 
the text of Narayana “The small ethe within it” (dna., 11). 


The opponent disputes the correctness of the conclusion reached. This 
is his argument. You assume that the object of meditiation possesses certain 
qualtiies; but as a matter of fact they are not found in Him. This is affirmed 
by the texts, which precede and follow verse 22 under consideration: 


In this (Brahma) there is no difference whatever; one that suspects even a 
small differnce in Him attains samsdara after samsdra (verse 19); This unlimited, 
unmoving Brahma should be meditated on as possessing oneness (verse 20); That 
atma is to be described by no,no (verse 22). 


The object to be meditated on is threfore without any quality -nir- 
visesha). Hence the attributes. mentioned in the brihad aranyaka text are 
stated only to be. denied, as grossness and substleness are denied by the 
upanishad in another place. For the same reason the qualities mentioned in 
the chandogya are not real. In vidyds done to attain release these attributes 
should therefore be ignored (1). 


Hence the vidyds differ. The next sdtra gives a reply: 

39, STRUSATT: | 

No ignoring of the attributes; because they have been enumerated with 
earnestness. 


They have been enumerated with earnestness as the attributes to enter 
into meditations done for obtaining release. Thus : 


What is within it should be sought (Chdndo.,VIII-1-1); He is Atma; He 
is free from karma, He is free from old age, death, grief, and hunger and 
thirst. He has unchanging objects of desire; and His will is never frustrated 
(bid., VIII-1-5); He has every one in His grip; He controls every one (brihad., 


(1) The opponent’s meaning is that in the chandogya the meditation is on Brahma 
as possessing attributes for securing certain inferior fruits. In the brihad raranyaka it 
is on Brahma in His real nature as having no attributes. 
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VI-4-22). He is the ruler of all; He is the lord of beings; He is the protector 
ofbeings; He is the protective bund that keeps the world from being con- 
founded (ibid). 


Similar descriptions are found in ther upanishads also. These at- 
tributes are not known from any other source, as the attributes of Brahma; 
hence the view that they are stated here merely to be deneied is untenable. 
The intention of an author may be known from several marks, of which one 
is stating a new thing; and this mark is present here. Next, the chandogya 
prescribes meditation on Brahma as possessing the eight attruibutes stated, 
and blames one that does not so meditate. : 


Those that meditate here on the Atma and on those unchangting 
divine qualities and. depart, can wander at will in all words. Those, that 
without meditating here on the Atma and on those unchanging divine qualtiies 
depart, cannot wander at pleasure in all worlds (VIII-i-6) 


This is another mark of the interest taken by the upanishad in this 
matter. The other upanishad exhibits the same interest by mentioning the 
power of control again and agin. This is a third mark. Now how can the veda, 
which loves us more than a thousand parents, teach with interest, like one 
that deceives, the possession by Brahma of qualities, that are unreal, that 
have to be ignored, and that cannnot be known by any other means? Men are 
already bewildered by being carried on the whirlpool of samsara,; and how 
can it be thought that it further deludes them (1) ? 


(1) The absurdity of the opponent’s position may be exposed as follows : 
Opponent. The mention of attributes is to delude. 
Reply. The denial of attributes is from the same intention. 


Opponent. The veda, which has undertaken to teach what is good for us, cannot 
delude. 


Reply. This remark applies also to mention of attributes. 
Opponent. The mention of unreal attributes is for the purpose of securing 
particular fruits. 


“Reply. The denial of attributes is for the same purpose. The possession of 
attributes is a true fact. 


Opponent. Meditation as without attributes being for the attainment of release, 
the negation of attributes states the true fact. 


Reply. Meditation as possessing attributes being for the attainment of release, the 
affirmation states the true fact. 


Opponent. That meditation as possessing attributes leads to release is a statement 
springing from an intention to delude. 


Reply. The same remark applies to the other statement. 
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2. Question. How then are the texts quoted by me to be explained ? 
Reply. The texts denying differnce and affirming oneness show that all things 
are products of Brahma and that they are threfore identical with Him. It is 
therefore enjoined that they should be seen as one in this respect. After 
teaching this the upanishad proceeds: to condemn the seeing of the world as 
consisiting of independent parts, as was previously supposed. In the other 
text also by the word iti reference is made to the form of the material world 
perceived by other means; and this form is denied of Brahma. This therefore 
differenctiates Him, the inner ruler of all, from the world., This point is 
developed immediately after: 


He is other than those that can be perceived by other means; and He is 
therefore not perceived; He is other then those that fall to pieces; and He does not 
therefore fall to pieces; He is other than those that are attached and He is 
therefore not attached; He is other than those that suffer and he does not therefore 
suffer not persish (verse 22). 


A similar description is found in the chandogya aslo: 


By the old age of the body He does not age,; by the killing of the body 
he isnot killed. This city like Brahma is not subject to change. In Him all 
divine qualities are contained (VIII-1-5). 


This text shows Brahma to be different from everything else, and to be 
the seat of the qualities mentioned. 


The opponent raise another objection. The text quoted as conferring on 
the meditator the capacity to wander at will in all worlds adds — “If he 
desires to see those that were his fathers (in previous briths), by his mere 
will the fathers come up; and joining them he is respected” chando., VIII-2- 
1). This is a fruit desired by bound jeevas. Those that desire release and the 
attainment of Brahma should meditate on Him as possessing qualities. Also, 
the fruit of Brahma vidya is to attain one’s own nature. The next sdtra 
replies. 


40. SHEIASTEAETATT | 


(The fruits referred to are those to be reaped) by one reaching Brahma and he 
does so from that fact; so it is stated. 


The statement is thus made: 
rr 


Opponent. It is not appropriate that the veda should delude, having undertaken 
to teach us what is good. 


Reply. This applies to the mention of attributes also. 
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This jeeva rises from this body, reaches the highest Light and appears in his 
natural form. He (who is reached) is the best of all persons. The jeeva (on going 
thither) enjoys Him ail round; he eats, enjoys (as he pleases) : he amuses himself 
with women, carriages or cousins; he does not think of this body lying by the side 
of (weeping) relations (chdndo.,VIII-12-2) and 3). He becomes his own master; and 
he can order at pleasure in all the worlds (ibid., VII-25-2). 


This point will be fully dealt with in the next chapter. Hence the 
conclusion reached in the fist sitra remains unshaken. 


SUB SECTION 17 
This text occurs in the chandogya: 


Meditate on this syllable (known as prdnava), which part of udgitha (I- 
1-1). 

The singing of the udgitha (See Vedic Texts) is a part (anga) of soma 
yaga. The question for consideration is whether this and simialr vidyas . are 
essential parts of a soma yaga. 


First view. They are. For the vidyd, though not enjoined in the earlier 
portion of the veda, in which soma yaga is prescribed is connected with the 
singing of the udgitha, which is enjoined as an essential part of the yaga. In 
this manner the vidya also becomes an essential part of the yaga. There is a 
precedent for this conclusion. The text ‘with juhi make homas’ is found 
where, soma yaga is prescribed: and juhii is thus connected with the yaga as 
an instrument. Another text states that the juhi should be made of arena 
wood; and this is not connected with any karma; yet this feature of the Juhi 
is connected through it with the yaga. Similarly here. The udgitha vidya 
should be done as a part of the yaga; and no separate fruit is needed as a 
motive for its being done. 


2. Objection. A fruit is mentioned in the last verse of the same section 
of the upanishad; The udgitha vidya is not therefore an essential part of the 
yaga Reply. It is mere praise (arthavada). For an essential part of a karma 
cannot be connected with a separate fruit (1). Here the fruit is stated in the 
——— 

(1) This follows the rule laid down in the purva mimamsa juhii is an instrument 
with which offerings are made; and a text states that it should be made of parna wood. 
The text adds the following as a fruit to come from this. He, those juha is made of 
parna wood, does not hear unpleasant statements”, This is mere praise. For, it is not 
stated that the fruit should be brought about; there is the mere statement that he does 
not hear. The injunction is therefore for the benefit of the yaga. In regard to what 
exists for the benefit of a ydaga, there is no question what is its fruit? It is concerned 
only with the helping of the yaga. The mention of the fruit is therefore arthavada (IV- 
3-1) 
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last verse while, the vidya is enjoined in the first verse. And there is no 
connection with the injunciton text, as in the following text - “For one that 
desire cows, in the vessel in which cows are milked” (1). Further, there is a 
mere statement of what will happen; but there is no injunction. Hence, the 
vidya should invariably be done in every sdma_ yaga. 


Final decision. This is stated in the sutra: 


41. afraoniamredaee: PTitaRT: Te | 


The meditation (on udgitha) is not compulsory; so does it appears from vedic 
text. Fruit separate Viz., non-obstruction. 


The vedic text in support of the option to meditate or not to meditate 
is as follows: 


With the help of this (the syllable) both do their work-one-that thus 
meditates on that and one that does not meditate (I-1-10). 


This recognises the singing of the udgitha without meditatiating on it. If 
the meditation were an essential part of the ydga, its non-performance would 
be in-appropriate. 


Question. Why is it then enjoined? The injunction should point to a 
fruit. Reply. When the udgitha is sung with the meditation, the ydga becomes 
more efficacious; and this is a fruit different from the fruit of the yaga. This 
is stated: 


Whatever is done with meditation, with eagerness, and with knowledge of 
everything being ruled from within by the highest Atmd, that alone becomes most 
efficacious (I-1-10). 


What is becoming most effcacious? Reply. The fruit of the yaga - going 
to the heaven - world - is not obstructed and delayed, as it is often 
obstructed, by the need of a more powerful karma to yield its own fruit. The 
meditation on wudgitha removes the obstruction; and this fruit is different 
from that of the ydga itself. And this is stated in the sutra. Though the fruit 
is stated in an arthavada, it may be connected with the injunciton (1). The 
conclusion is that the vidya is not an essential part of the soma yaga, as 
filling the milking vessel is not an essential part of the darsa and pirnamasa 
ishtis (Introduction, para 25). 


(1) See Introduction, para 25. 
(1) See the footnote on page 92, the portion dealing with the second text. 
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In the dahara vidya meditation should be on the highest Atma (referred 
to as the small ether (akasa) in the heart of man, and on His eight qualities 
as stated in the text “Those that meditate here on the Atma and on these 
unchanging divine qualities and depart, etc”. (chando.,VIII-1-6). See Vedic Texts. 
Here meditation on the Atma is first prescribed, and then a separate meditation 
on the qualities. The question for consideration is whether in the meditation 
on each quality meditation on the Atma also should be repeated as possess- 
ing it or not. 


First view.Repetition is not necessary for the qualities pertain to the 
same Atma and He can.be meditated on but once. 


42, TATA AHH | 


Only as in making offerings; this is stated. 


Meditation should be repeated. ‘Though the small ether is the seat of all 
qualities and meditation on Him has been done already, yet His aspect in His 
nature merely is one thing, and the aspect as invested with each quality is 
another; and the injunction as to the second meditation refers to Him in 
these words “He is free from karma, free from old age, etc”. (chando., VIII- 
1-5). Hence the meditation on each quality should be on the small ether as 
possessing the quality; and meditation on the Atma is therefore repeated;. 
The sitra gives an analogy. Offerings are made ‘to Indra the king,” ‘to Indra 
the supreme ruler;” and “to indra, master of himself’. Though devatad is the 
same, the aspects in which offerings are made to him differ; and the 
offerings are repeated. This is stated in the piirva mimamsda. “The devatas are 
different; because the aspects differ”. 


SUB SECTION 19 


In the {aittiriya - na@rayana the dahara vidya is stated in verse 23 of 
section 10, and then follows the eleventh section - See Vedic Texts. The question 
for consideration is whether this latter section is connected with that verse, and 
determines who the particular Being is, that is meditated on in that vidya, 
or whether it is independent, and performs the same duty for all vidyas. 


First view. The former is the correct view; for the preceding section 
refers to dahara vidya, and this section mentions the lotus - like heart, and 


thus connects the two sections as dealing with one subject only (1). 
eee 


(1) The texts are - “There is a small, pure lotus in the middle of the city (human 
body), which forms the palace of the highest Amd; and in it is a small ether (gaganam) 
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Final decision: The latter section is independent. The reason is stated 
in the sutra: 


43. Pants arrettt | 
Because the marks are many; it is stronger; that also is stated. 


The section exhibits many marks - that is there are many sentences, 
which take the terms used in many vidyas to denote the object of meditation, 
such as akshara, siva, sambhu, param brahma, param Jjyotis, paratatva, paramatma, 
and the like, and state that they denote Narayana. The shows that the Being, 
who is meditated on in all vidyds, who is quite unlike the universe and who is 
bliss, unchanging, shining and without limitations, is Narayana. The sen- 
tences, which state this, are numerous; and being the authority known as 
vakya, they possess greater force than mere context or prakarana (See 
Introduction para 18 (iii) and (iv) and 19), When it is thus settled that this 
section is common to all vidyds, the dahara vidya being one of these, and 
Narayana being therefore the object of meditation in that vidya ‘also, the 
reference to that vidya becomes intelligible. 


Objection. In the first verse of this section the words are in the 
accusative case, and must be connected with the injunction to meditate given 
in the preceding section. Reply. No.For in the term updsitavyam (should be 
meditated on) used in the injunction, the termination indicates the object of 
meditation and words in the accusative case will not be appropriate. Also, an 
examination of the verses, that follow it, shows that the accusative case is 
used in the sense of the nominative case. The verse are 2,4,5, and 12. This 
will be clear when the original is examined. If the objection be accepted, it 
will be necessary to regard the nominative case in all these verses as used 
to mean the accusative case, and to supply the term updsita (meditate) the 
govern the words in the accusative case. Hence the objection should be over- 
ruled. 


SUB SECTION 20 


In the agnirahasya, which is learnt by those that learn the brihad 
Granyaka, a kratu (1) is, first described, in which the fire that receives the 
offerings is placed on an altar made of specially - made bricks piled one over 
a 


which is free from grief. What is within it should be meditated on (X-23). “The heart 
like a lotus bud with its tip downwards” (XI) 

(1) Yaga is one offering made to a devata kratu is a karma in which many 
offerings are made to many devatas Soma yaga is a kratu. the term is also used to 
denote meditation; hence a kratu proper is often described as yajna kratu. 
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another so as to represent the figure of the bird. This will be referred to as 
brick-made fire. In this kratu, which occupies several days, the offerings of 
the soma juice, which consitute the principal karma take place on the last 
day; and they consist, of several operations—the crushing of the soma creeper. 
taking its juice and placing the vessels in their places, the singing of vedic 
verses by one set of helpers, which are known are known as stotras, the 
recitation of verses by another set known as satras and making the offerings. 
Then the agnirahasya goes on to pescribe certain meditation in imitation of 
the kratu. In these there is no action whatever; but every article, every 
instrument and every manual operation is mere thought. In this thought 
made kratu the fires to receive the offereings are the mind, speech, prana, 
eye, ear, organs of action and the stomach; and all the activities of each of 
these are to be regarded as the operations in the real kratu - the taking of 
the soma juice, sining stotras, reciting the sastras and making offerings. And 
this is to be done the throughout one’s life. For convenence one fire may be 
taken - the mind - made fire. That this fire paretakes of the nature of 
meditation is undoubted. The question for consideration is merely whether it 
is of the nature of action by entering into a real kratu consisiting of actions, 
or whether it is of the nature of vidya by entering into a kratu consisting of 
thoughts only. The first two sitras put forward the former view; and the next 
five siitras refute the same, and establish the latter view. 


44, Taree: TROT CARAT | 


An alternative to the previous one; form the context (prakarana) it is of the 
nature of action; like the md@nasa operations. 


The mind - made fire requires a kratu, into which it can enter; but 
where it is described, there is no injunction to do a kratu. The preceding 
chapter refers to a brick made fire, and this fire, being invariably connected 
with a kratu consisting of action, is brought up before the mind. It may 
therfore be concluded that option is given to perform the kratu either with 
the brick-made fire or with the mind-made fire; and that therefore the- latter 
is of the nature of action. There is a precedent for regarding what is really 
of the natuer of meditation as partaking of the nature of action by entering 
into a real kratu. In a kratu known as dvadasaha, in which the offereings of 
the soma juice are repeated on twelve days, on the eleventh (1) day known 
as avivakya all the operations are carried on mentally, including the taking 
of the soma juice, the placing of the vessels in their places, the singing of the 


(1) The day known as avivakya is the tenth day of the dasaratra which consists 
of all the days of the dasaratra, which consists of all the days of the dvadasaha except 
the first and the last. The avivakya day is therefore the eleventh day of dvadasaha. 
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stotras, the reciting of the sastras, the making of the offereings, the briging 
back of the vesels to the Aotd, and the drinking of the remainder of the juice 
by the helpers concerned. They are thus of the nature of thought only, and 
yet as they form a part of real kratu, they held to be of a the nature of 
action. Similarly here also. 


45, afaeaey | 


And because the fruit of the brick-made fire is extended to the mind-made fire. 


This sutra gives an additional reason for the conclusion stated in the 
preceding sutra. The text is “Of these each one by itself is as capable as the 
preceding one”. This means that whatever capacity ther is in the brick - 
made fire will be found in the mind-made fire. Hence, as the two fires do the 
same work, either may be resorted to. And as like the other it helps in the 
performance of the kratu, it is auxiliary to it, and is of the nature of action. 


The final decision is stated in the next sutra: 


46. faaag Pubeoreiars | 


But it is of the nature of meditation only; because it is so affirmed, and because 
it is seen. 


The view put forward is rejected; for the mind - made fire is connected 
with a kratu, which is itself of the nature of meditation. It is so affirmed in 
the following text: 


They are made with vidyd alone; for with vidya alone of one that thus 
meditates these are made. 


As the activities of the mind cannot be built up like bricks, it is 
evident that the fire is made of thought only, and that it is of the nature of 
meditation; yet the ‘affirmation here by the particle eva (only) of the very 
same fact is intended to show that it has this character from its connection 
with a vidyd-made kratu. A kratu of this kind, which the mind-made fire 
serves, is stated in the very same place. 

They (the fires) were established by mind only; by mind alone the altar was 
made; by mind the soma juice was taken in them (mind-made vessels); by mind 
stotras wer sung; by mind sastras were recited. Whatever karma is done in a real 
kratu, whether the principal offering or anything auxiliary to it, all this was done 
by mind alone mentally in those mind-made fires. 


This shows that the kratu also is of the nature of thought. 


The opponent disputes the correctness of the reply; on the plea that 
there is no injunction to do the kratu, that no reference is made to fruits, 
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and that the context relates to a kratu consisting of operations in a brick 
made fire. The next sutra replies: 


47, AeA TA APT: | 


And the conclusion is not affected; because sruti and the other authorities are of 
greater force. 


The conclusion - that there is a vidya - made kratu, and that the mind- 
made fire is connected with it- is not affected; for the context cannot prevail 
over sruti, linga and vakya. See Introduction, para 19. sruti has been already 
quoted under the preceding sutra. Linga is as follows: 

In regard to one that thus meditates all persons at all times make them, 
even when he sleeps. 


This making of the fires by all beings takes place at all times and is 
done by the mind; while the brick-made fire is made by a limited number of 
persons working for a limited time only. The mind-made fire cannot therefore 
enter through its work into a kratu consisting of actions. This indicates that 
it must .enter into a vidya made kratu. The same text is also a vakya, which 
means two words connected together. 


The other two arguments are next met: 


48. AGIA: WARNE TSH | 
Because of the adjuncts; like the difference of other vidyds. And it is seen; it 
‘has been stated. 


The conclusion is supported by the adjuncts of the kratu; and they are 
the taking of the soma juice in vessels, the singing of the stotras, and reciting 
of the sdstras. 


By mind the soma juice was taken in them (mind made vessels); by mind 
stotras were sung; by mind sdstras were recited. 


This vidya-made kratu differs from a real kratu, as other vidyds like the 
dahara vidya differ. from it. The existence of a vidya - made kratu being 
established, the injunction to perform it may be assumed; and it is seen in 
other places that an injunction is assumed from a text which has the appearence 
of a repetition. This is stated in the ‘purva mimamsa (1). The fruit is stated in 
ee 


(1) In connection with an offering in the case of a dead person, the following text 
occurs - Holding the samid (twig) below, he should follow; for he holds it over it in 
connection with offerings to the devas. The particle in occurs (in the original) in the 
second clause, which shows that it is a repetition. Nevertheless, as the holding of the 
twig over the juhi has not been enjoined elsewhere, an injuction is assumed, and the 
particle hi is ignored (III-4-5). 


432 SRI BHASHYAM [CHAP. III, SEC. 3 


the text “Of these each one by itself is as capable as that preceding one”. 
This means that whatever fruit is yielded by the brick-made fire through its 
own kratu, that is yielded by the mind-made fire through its own kratu. 


The argument in the second sdtra of the first view is nect refuted : 


49, T AAAI STATA: | 


No; because extension of incidents may relate to likeness in any respect whatever; 
because it is known as in the statement that one is like Death; no need to go 
to his world. 


When certain incidents of one thing are extended to another thing, it is 
not necessary that there should be likeness in other incidents also. The two 
things may be alike in one respect only, ie., the one to which reference is ' 
made. Here is an analogous case “That purusha, that appears in that orb. is 
Death indeed”. The incident of destruction alone is extended, as there is 
similarly in that respect. It does not follow that He should go to the world 
of Death. 


50. ROT T eae Ta WEAIGIST: | 
And by the section that follows, the terms denoting the mind - made and other 


fires should be understood as stated. The addition in the agnirahasya is on 
account of plurality. 


The second section of the agnirahasya prescribes avidya with a sepa- 
rate fruit; and this is followed by the vaisvanara vidya. Hence it is not correct 
to say that this portion of the veda deals only with karma Question. If this 
be so, why was the vidya under consideration not added in the brihad 
Granyaka, Reply. Many are the adjuncts of the fire to be imagined in this 
vidya; the vidya has therefore been added where the fire is described. 


SUB-SECTION 21 
51. Uh AIHA ATA | 


Some (think that only the qualities of the Atma - that he knows, acts and enjoys- 
should be meditated on in all vidyds;) because he is in a body. 

In siitra 1-4-6 it was stated that in all vidyas on the highest Atma one 
should meditate on himself also, and in (IV-1-3) it will be explained: that the 
meditation should be as being ruled by the highest Atma from within. The 
question for consideration is- whether the meditator should think of himself 
only as a knower does and enjoyer, and as being capable of going to the 
heaven - world and returning here, or as possessing the qualities enumerated 
in the teaching of Prajapati (Chando., VIII-7-1)? The sdtra states the first view. 
In the opinion of some the former alternative is the correct one; for the 
meditating jeeva dwells in a body; and while he does so, what has been 
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stated is his form; and this is near at hand. By meditating on this form alone 
it is possible for him to reap the fruit of meditation. It is not necessary for 
one, that desires the heaven - world, and performs the necessary karma, to 
meditate while he does the karma on the aspect that he will attain while he 
reaps the fruit. By’ meditating only on the qualities of knowing, acting, etc., 
he’ may do the means and reap the fruit; and there is nothing to be gained 
by meditating on a further set of qualities. That case does not differ from the 
case under consideration; and it is sufficient to meditate, only on the first 
set of qualities. Objection. The meditation should be on the form to be 
reached; for it is specially stated : 


What one meditates on in this world, that he becomes, when he departs 
from here (Chdndo.,III-14-1). 


_ Reply. It is not so; the text quoted refers to meditation on the highest 
Atma as stated in the text “How he meditates on Him”. 


The final decision is stated in the next sutra 


52. aftiaeanniareeiaTd | 


But no. The reverse (of the present aspect);because from meditation on it comes 
its attainment; like the attainment of the highest Atma. 


The aspect of the meditator, while he remains bound, should not be 
meditated on; on the other hand, the aspect to be attained, when he will 
become free, should be thought on, while he does the meditation. Because as 
the text quoted states it is only by meditating on that aspect that it will be 
attained. It is not correct to say that the text refers only to the nature of the 
highest Atma. As the jeeva is His body, he also enters into the meditation. In 
other words, the meditation should be on the highest Atma with the Jeeva 
as his body, the jeeva being clothed in freedom from karma and in the other 
seven qualities stated in the teaching of Prajapati: and the highest Atma in 
this very form is to be attained. Hence it is stated “By meditating in this 
manner I will, on going from here, attain that world. Hence the jeeva should 
be meditated on in the aspect that is to be attained. 


2. The last term in the sitra gives an illustration. The attainment of the 
highest Atma taught is in the aspect that pertains to Him by nature. 
Similarly, the attainment of the jeeva too is in the aspect that pertains to 
Him by nature. 


3. This case should be distinguished from the case of one striving for 
the heaven-world. The latter should meditate only on his present aspect as 
knower, doer and enjoyer. This is an anga of the karma; and Karma alone is 
enjoined as the means to the fruit desired, by the text “one that desires 
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svarga should do yaga’. To know that he is different from his body, that he 
will live after death, that he can go to the other world, and that being a 
knower, he can experience the happiness that he will find therein - only so 
much is necessary to give him a qualification for performing the karma 
leading to the future fruit. Here it is different. 


SUB - SECTION 22 
53, Hatta A Aree fe sitstez 


Meditations connected with subsidiary parts of krauts are not limited to the 
sakhas, in which they are taught. They exten to every sakha (veda). 


Meditations are taught in various places as connected with certain 
subsidiary parts of krauts, like the udgitha vidya (See chapter III-3-17). The 
question for consideration is whether a mediation enjoined on the udgitha in 
one sakha (1) is limited to that sakha or whether it extends to all sakhas in 
connection with the udgitha in those sa@khas. This is taken as a typical case. 

’ This was settled at the outset by sub-section 1; but a doubt arises on the 
ground that the svaras (2) differ in different sakhds, and that the udgithas 
therefore differ. The first view is that the meditation is limited to the sakha. 
The injunction ‘meditate on the udgitha’ is in general terms. In the same 
sakha and udgitha with svaras peculiar to itself being found near it, the 
injunction should be taken as referring to that particular udgitha (3). Hence 
the meditation should be confined to the sakha, in which it is taught. 


This doubt is removed by the sutra: The meditation is attached merely 
to the udgithas; and this is done by the authority known as sruti. Hence, 
wherever the udgitha is found, there meditation is attached to it. The 
udgithas in the different sakhds do differ by the way in which they are 
recited; but as reference is made to them in general terms, all of them come 
up before the mind; and there is no authority for confining the meditation to 
a particular udgitha (1). In case in which karmas prescribed in different 


(1) Sakha is a branch of the veda, like the kanva and madhyandina sakhas referred 
to in the discussions in chapter I, Section 4, sub-section (3) The text of the veda is the 
same in both, though there are minor variations. 

(2) Svara is the variation in tone in the recitation of vedic texts. For certain 
syllables the voice is raised; for some it is lowered. In singing sama maniras there are 
seven svaras corresponding to the seven notes in the musical scale. 

(3) In the world, the order in general terms ‘Bring the cow’ is carried out by 
taking a particular cow near at hand. See note (1) on page 5(1) 

(1) In the order ‘Bring the cow as all cows, wherever they may be, cannot be 
grought, the term ‘cow’ is limited to a particular animal. This is not done by the 
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places are had to. be one karma on the principle stated in Introduction, para 
16, the karma in all the places is brought up before the mind at the same 
time; and its subsidiary parts like the udgitha are also present before the 
mind; and there is no difference among them in this matter. Hence there is 
no ground to justify a limitation to one (2) place only. 


54, Heatfeaatsfarr: 


And _ like mantra and the rest. There is no difficulty. 


The kratu referred to in various sakhds being one the mantras relating 
to it mentioned in particular sakhas are applied in all sakhas by sruti and 
other authorities. Similarly, the meditations, though mentioned in .one, are 
common to all sakhas. By the term “The rest” reference is made to jati (class 
characteristic), qualities, number, likeness, order, material and karma. 


SUB-SECTION 23 © 


In the vaisvandra vidya dealt with in sub-section 6 of section 2 of 
chapter I (see Vedic Texts) the highest Atmd is to. be mediated on as 
possessing a body. of which the heaven-world, the sun, air, either, water and 
earth are parts, corresponding to the head, eye, prana, waist, bladder, and 
feet of a human body. The question for consideration is whether the medita- 
tion should be on the parts of the body separately, or upon the whole body, 
or whether it should be in both the ways. 


First view. The meditation should be on the parts of the body sepa- 
rately; for at the outset the teacher referred to the parts and to the fruit of 
meditation on each part thus: 


The Atma, on whom you meditate, is Atma Vaisvanara ... He, that thus 
meditates on Atma Vaisvanara, eats food found and sees dear things; and a 
son comes into his family with the brightness of meditation (chando., V-12-1 
and 2). 


_ Similarly in régard to the other parts. Also in each of these meditations 
on the parts the object of meditation is stated to be Atma Vaisvanara. The 


presence of an animal near at hand. Here, there is no similar difficulty; and the term 
udgitha brings up all the udgithas as a matter of course. 


(2) In the injunction ‘Do yaga with a pasu’ the term pasu is restricted to a goat, 
as this animal is mentioned in the mantra, with which the hora is addressed; but here 
there is nothing to limit the application to a particular udgitha. the case is analogous 
to the injunction “Do yaga with urihi (paddy):. The term urthi refers to the class, and 
not to a particular variety (adhi). 
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meditation on the whole stated at the end is merely a summary of the 
teaching previously imparted. 


2. Another view is that meditation should be both on the parts and on 
the whole; for a separate fruits mentioned for the meditation on the whole 
thus: 


Though Vaisvanarad surrounds everything, and is not therefore limited, yet 
he that meditates on Him as thus limited by heaven and earth, eats the food that 
is in all worlds, in all beings, in all Atmmas (Ibid., V-18-1). 


There is the analogy of the bhuima vidyd, in which meditation on name 
and many other things is first described with a separate fruit for each, and 
then meditation on bhiima is taught with its own fruit. There all the 
meditations, including the last, are admitted to be prescribed. Similarly here 
also. 


Final decision. This is stated in the siitra: 


55. adawtaet TMT fF aalafa | 
Appropriateness of the whole; as in the Kratu; for so it is shown. 


What is intended is meditation on the whole only. For the upanishad 
forms a. connected whole. See the narrative ' in Vedic Texts under chapter 
1-2-6. Six students wished to know Atma Vaisvanara, and going to Asvapati 
they requested him to teach them saying “You now meditate on this Atma 
Vaisvanara. Teach us about Him”. He complied with the request, concluding 
with the words quoted in para 2 of the first view. The upanishad therefore 
forms a whole, teaching but one meditation. This being so, the meditations 
on the parts must be presumed to be mere repetitions (anuvada) of parts of 
the meditation on the whole. The fruit of meditation on the whole is the 
enjoyment of the highest Atma; and to show that in this fruit enjoyment of 
every kind to be found in all places and at all times in include the fruits of 
meditation on the parts were stated. The intention is not that these part- 
meditations should be done. If this were intended, the unity of the context 
would be affected. The siitra mentions an analogy. the injunction is given that 
on the birth of a son the father should offer to Vaisvanara a cake of rice 
flour baked on twelve kapdlas (flat, circular pieces made of earth and burnt). 
Parts of the same offering are referred to in these words “What is baked on 
eight kapdlas becomes gdayatri and purifies him, giving him the brightness of 
vedic learning”, and this is followed by similar statements regarding cakes 
baked on nine, ten, and eleven kapdalas. It has been decided (purva mimamsa, 


1 Here the original states the narrative; but as it is stated in the “Vedic texts”, 
it is omitted here. 
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I-4-12) that the texts form a connected whole, that but one offering should be 
made, with a cake baked on twelve kapdlas, and that the reference to other 
cakes in merely praise of the twelve-kapdlas-cake. 


The upanishad goes on to state the evil consequences of meditations on 
parts ‘thus: 


Your head would have fallen off, if you had not come to me; You would 
have become blind, if you had not come to me, etc. (chando., V-12-2 and V-13-2). 


This shows that this case is not analogous to bhiimd vidya; for no evil 
consequences are to follow from meditations on name and the rest. The 
meditation on bhiimd is praised as yielding very superior fruit, and to justify 
this praise other meditations with inferior fruits are described. This does not 
affect the unity of the context the principal being meditation on bhiima and 
the other meditations serving to enhance its importance. 


SUB-SECTION 24 


In this sub-section the vidyds for consideration are (i) all brahma vidyas 
(1), the fruit of which is the reaching of the highest Armd, and (ii) vidyas liké 
prana vidydas, that deal with one matter and yield one fruit. The question for 
consideration is whether they are one or whether they are different. The 
conclusion to be reached here was accepted tentatively in the previous sub- 
sections; and the discussions proceeded, whether a particular vidya came 
under the rule laid down in the first sub-section. 


First view. the vidyas are one; for the object of meditation is one; and 
as this constitutes the form of the vidyd, the form is the same, as also the 
fruit. 


Final decision. This is stated in the sutra. 


56 ATaaeafetere | 
(They are) different; for the words and the rest differ. 


The words ‘the rest’ refer to repetition, number, subsidiary part, context 
and name (see Introduction, para 15). Here these reasons exist for holding 
one vidya as differing from another. The terms veda and updsita, enjoining 
meditation, do denote continuity of thought, and this thought is of the 
highest Atma; yet the mind has to dwell on Him as possessing this or that 


(1) Like sad vidya, bhuma vidya, dahara vidya, upakosala vidya, sandilya vidya, 
vaissvanara vidya, anandamaya vidya, and akshara vidya. They may be taught in one 
sakha or in many sakhas; all of them are considered here. 
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attribute stated in the context. In one case it is. being the sole cause of the 
evolution of the world; in another it is possessing freedom from karma and 
the other seven qualities; and so on. Hence, the vidyas differ. Also, the fruit 
in the form of reaching the highest Atmd being stated in a particular context, 
the need of the injunction is satisfied, and the vidya becomes complete, 
Hence the vidyads are different (1): This subject is dealt with in the purva 
mimamsa; and a separate sub-section here is unnecessary; but the author of 
the siitras wishes to-refute the view that upanishad texts do not deal, as the 
means to release, with mere knowledge to be imparted by vedic texts. If this 
were .correct, all the labour spent on this section of the sitras would be 
thrown away. 


SUB-SECTION 25 


In the preceding sub-section it was settled that vidyds, the fruit of which 
is to reach the highest Atma, are different. It will now be considered whether 
a person may combine two or more of them, and whether there is any use in 
doing so,or whether it will suffice to do any one of them. 


First view. The combination also has its use. It is seen that different 
injunctions are carried out by one, though they contemplate but one fruit. 
Agnihotra and darsa-puirnamdasa yield each the same. fruit, viz, svarga (heaven- 
world); and yet they are combined, so that more of it may be enjoyed. Similarly 
two or more vidyas may be combined, so that one may be with the highest Atma 
for a longer time and enjoy Him to a larger extent. 


Final decisions. This is stated in the sutra. 


(1) In the text ‘the difference among Brahma vidyas was based on difference of 
form and difference in the fruit. It may also be caused by difference in other respects. 
The nyasa vidya is taught in taittiriya-Nardyana thus: “Unite yourself, pronouncing the 
syllable (known as pranavay’. The term used here is yunjita, while the terms used in 
regard to other vidyds are veda, upasita, etc. Thus the terms differ. The names are 
different; it is nydsa vidya here, and others have their own names. The form of this 
vidya is the highest: Atma standing in the place of other vidyas and giving the person, 
that throws himself at His feet, the fruit of those vidyas without any further effort on 
his part. This is not the form of the other vidyds; for the meditator has to think of 
Him as possessing this or that attribute prescribed for them. In regard to the fruit also 
there is difference in that one, that does the nydsa vidya, may reach the highest Atma 
whenever he wishes it, while the other has to wait till the prarabdha karma has been 
expended i.e., karma that has begun to yield fruit. Lastly, the qualification also differs; 
for the nyasa vidya is for one that has not the requisite knowledge, or capacity or 
cannot brook delay in the attainment of the fruit. Hence nydsa vidya differs from all 
others. 
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57. fractisRrenacard | 


Any one of them at one’s option; as the fruit does not differ. 


By all vidyas the same fruit is reaped - viz., enjoyment of the highest 
Atmda,who is bliss without limit to its excellence. This is stated in the 
following texts - “One that meditates on Brahma attains the highest” (dna., I- 
1); That is one unit of the bliss of Brahma; and this is shared by one that 
know the veda and was not distracted by desires, i.e., by one that has become 
free (Ibid., VIII) and when the meditator sees the purusha, shining like gold, 
the material and operative causes of the world, and its ruler, then he shakes 
off good and bad deeds, and free from all touch of matter, attains the highest 
likeness to Him (niunda., III - 1- 3). Thus the highest Atma is in the 
enjoyment of bliss without limit to Himself and to others. If this fruit can be 
attained by one vidya only, what is the need for another? Hence no combina- 
tion is required. In the case of other fruits, like svarga (heaven-world), there 
is limitation in place, in time and in their nature. It is possible to increase 
the quantum of enjoyment in place or time; and one that desires this 
increase may combine may karmas. Here there is no such need. All vidydas on 
Brahma lead to enjoyment by removing the obstacles to enjoyment in the 
form of avidya and beginning less karma. 


58. RATE TTA TAA aA | 


But meditations aiming at worldly objects of desire may be cumulated or not at 
pleasure; because the former reason does not hold. 


SUB-SECTION 26 


It was decided in sub-section 17 that meditation on the udgitha is not 
compulsory. the opponent disputes the correctness of this decision and urges 
certain further arguments, which are examined here. The decision depends 
on the question whether meditation on the udgitha is for the purpose of the 
yaga or whether it benefits the yajamana (one that does a yagaj). In the 
former case the meditation would be part of the yaga through the udgitha, 
and would compulsory; in the latter ‘case it may be done or not at the option 
of the yajamana. The opponent’s view is stated in the first four sitras and 
supported by arguments: 


59, AST TATA: | 


Meditations on the adjuncts of kratus are parts of them, as are the adjuncts on 
which they depend. 
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First, the sentence containing the injunction does into state the fruit of 
the meditation; and it has to be gathered from another sentence at the end 
of the section of the upanishad. This case is therefore not analogous to the 
case of the milking vessel: 


In a chamasa carry the water (for pranita) (to the north of the 
Ghavaniya fire); for one that desires cows in the vessel in which cows ar 
milked. 


Here the fruit in using the milking vessel is stated in the injunction 
text itself} but in the case under consideration it- is merely “meditate on the 
udgitha. As the yaga (darsa or piirnamdsa) may be done without the milking 
vessel, its use is not for the performance of the karma; but it only benefits 
the yajamana. Hence it is not a part of the karma. The right analogy is 
furnished by the juha referred to in the text. 


He, whose juhii is made of parna wood, does not hear unpleasant statements. 


(Juha is an instrument used in making offerings). Here not hearing 
unpleasant statements does not at first right appear as the fruit; and it is not 
stated in the first clause, which contains the injunction. It is therefore regarded 
as helping the performance of the yaga, and the second clause is held to be 
arthavada. In the case under consideration the fruit of the meditation to 
make the yaga most efficacious is stated in another sentence; and the 
statement is not in the form of an injunction. Hence this statement is 
arthavada, as not hearing unpleasant statements is. Hence, as the udigitha is 
part of the kratu, and is invariably sung in it, on the meditation also, which 
depends on the udgitha, forms part of the kratu and should be invariably 
done. 


60. freer | 


And because of the injunction. 


Secondly, he injunction is merely ‘mediate on the udgitha. There is no 
mention in it, as in the case of the milking vessel, of a special qualification 
on the part of the yajamana , which would limit the meditation, and connect 
it with the qualification: The meditation is therefore a necessary part of the 
udgitha. 


61. AATERTT | 
Because or rectification. 


Thirdly, the text “From the place of the héta a udgitha without medita- 
tion is rectified” (chadndo., 1-5-5) indicates that meditation on the udgitha by 
the udgata is always required. For the text states that when the udgata fails 
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to meditate, the defect is rectified by the Ota, when he utters, the syllable 
known as paranava. . 


62. TATRA | 


And because the seat of the meditation, Ze. the Syllable known as pranava is 
stated as going everywhere. 


This statement is thus made: 


With it the karma enjoined by the three-fold veda proceeds; with 
pranava the adhvaryu says asravaya; with pranava the hota recites sastra; with 
pranava the udgita sings stotra (chando., 1-1-9). 


Here the term ‘tena’ (with it) refers back to what has been mentioned 
before, i.e. pranava with the meditation. Hence, the meditation being ever 
found with paranava, it is an adjunct of the kratu, as the udgitha is. 


The view of the opponent is rejected in the next two sutras : 


63. TAT ARAM: | 


But no; -because their going together invariably is not declared 


Here the second argument - that stated in sutra 60 - is met. It is true 
that in the injunction there is no mention of a special qualification; but this 
is stated later on at the end of the section, by pointing out that the kratu 
becomes most efficacious, when meditation is done. If therefore the yajamana 
desires to reach the fruit of the kratu quickly, he should arrange for the 
meditation being done. Meditation on what? One the udgitha, which is found 
in the context. The conclusion therefore is that meditation on the udgitha 
yields a fruit different from the fruit of the kratu. It cannot therefore be an 
adjunct of the kratu (1). 


(1) Whether a thing enjoined is connected with a fruit does not depend upon 
the mention of the fruit in the injunction text or not. It depends upon the quickness 
in perceiving the connection between the two. In the case of the juhii the connection 
between its being made of praéna wood and the fruit mentioned in the same text is not 
quickly perceived; for the condition that it should be so made is not expressly stated 
to be the cause, and not hearing unpleasant statements’ to be its effect; further, this’ 
fruit is stated not in the first clause that gives the injunction, but in a clause that 
follows it. Hence owing to the delay arising from both these causes ‘being made of 
parna wood is connected with the-juhi, and through it with the kratu; and it is decided 
that it is for the performance of the kratu; and the mention of the fruit is treated as 
arthavada. 
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2. The arguments stated in sitras 61 and 62 may be replied to as 
follows: If the yajamana makes up his mind at the outset that the fruit of the 
kratu should not be obstructed, and if the udgata fails, the hota rectifies it. 
It the yajamana does not desire it, there will be no defect to be rectified. 
The text ‘with pranava, the adhvaryu’, etc., does not refer to pranava along 
with meditation. It refers to the syllable alone. On the other hand, there is 
a linga in support of the final decision. this is next stated: 


64. Bla | 


And because the upanishad shows this. 


The text is “the brahma that knows this, saves the kratu, the yajamana, 
and all the helpers” (chando., IV-17-10). There is room for this saving, only 
if the udgata is not bound to meditate on the udgitha. This mark is sufficient 
to show that the marks stated in sidtras 61 and 62 are generally, but not 


invariably, found. 
Wad ATER Heras aA: | 


rE 


In the case of the milking vessel (go-dohana) the fruit is mentioned in the 
injunction text itself; and the only defect is that it is not expressly stated to be 
produced by the use of the milking vessel. The connection between the milking vessel 
and the attainment of the fruit has to be inferred. But as there is only one cause of 
delay, the use of the milking vessel and the fruit are connected. The use of the vessel 
is not therefore for the kratu, but for the yajamdna. In the case under consideration 
also there is produced ‘by the meditation; and the only defect is that it is not stated 
in -the injunction text. The case being therefore analogous to the milking vessel, the 
meditation is connected with the fruit, but not with the udgitha. 

The case under consideration differs from the case of the juha for another 
reason. In the case of the juhi there is a need of what wood it should be made; but 
the udgitha does not need meditation; for it may be sung without it. ‘Being made of 
parna wood, not being action, needs a kratu, into which it may enter; but meditation 
being itself action does not need it; but may connect itself with a fruit directly. Hence 
the juhu and ‘being made of parna wood’ are connected with each other. In the case 
of the udgitha and meditation, neither needs the other. Therefore, the meditation is not 
its anga. 


443 
Wad Waa weer 7A: | 
CHAPTER III 
SECTION 4 


Brahma Vidya has been considered. In this section the helps to it will 
be examined, including the karmas enjoined in the earlier part of the veda. 


SUB-SECTION 1 


This is preliminary. The question for consideration is whether man’s 
goal comes from meditation or from karma, of which meditation is an 
adjunct. The final decision is stated in the sutra: 


1. Smee aha ATT: | 


From it (i.e., meditation) man’s goal comes; because 
vedic texts state this. This is the view of Badarayana. 
The texts are: 


One that meditates on Brahma reaches the highest (dna., I-1). I know this. 
vi., meditating here on that great Purusha alone, who shines like the sun, and 
who is far removed from tamas, one becomes immortal; not other path lies to the 
goal (purusha sukta -20), similarly the meditator is released from name and form, 
and reaches the Purusha, who is greater than the great, and who abides in 
heaven (munda., III-2-8). ‘ 


Jaimini disputes this conclusion; and his arguments are stated in sutras 
2to! 7: 


2, WeaTeIaTaaaeatas: 
Because meditation serves karma; the mention of fruit is arthavadda, as in other 
cases. This is the view of Jaimini. 


In Jaimini’s opinion these texts are intended to show what is the real 
nature of the jeeva, who does karma. Meditation thus gives the doer of karma 
the necessary qualification for doing it; and through him it serves karma, and 
becomes a subordinate part thereof. As it cannot have a separate fruit of its 
own, the mention of the fruit in these texts is mere arthauvdda (praise). ‘As 
in other cases’ - the cases referred to in the following sitra of purva mimamsa 
“In the cases of substances, qualifications and actions, which serve something 
else, the mention of fruit is arthavada (praise)’. 


2. The vedantic raises two objections: in the following sdtras it was 
stated that a Being other than the doe of Karma is to be reached by one 
desiring release, and that He is placed before him for meditation by vedic 
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texts : I-1-17; I-1-18; 1-2-3; and I-3-17. In satra II-1-22 it was pointed that the 
same Being, that is referred to in the text “That thou art”, is other than a 
Jeeva; and it was explained in sitra I-4-22 how words in apposition as in this 
text should be understood. How then can the view stated in paragraph 1 be 
maintained? Reply. In the very texts, on which you rely, there are indications 
that karma is more important than meditation. By the light of these indica- 
tions words in apposition are understood as affirming the identity of Brahma 
and the jeeva. Hence the texts of the Vedanta teach merely that jeeva in his 
nature is other than his body. 


3. Secondly, the statement that the texts give a qualification to a jeeva 
is not sound; for he does worldly acts as well as those enjoined by the veda; 
and he is not connected only with the latter. Reply. The doing of worldly acts 
is possible by one that does not know that he is other than- his body; but in 
regard to karma enjoined by the veda the doe should know that he is other 
than the body, and that he is eternal; and this knowledge is needed for such 
karma. 


4, Hence meditation, entering into karma through the doer, is a part of 
karma. 


These indications are stated in the next five siltras: 


3. AeA | 
Because it is seen in the practice (of those doing meditation) 


Asvapti, who was foremost among those that did brahma vidya, and who 
was approached by certain seers for instruction on Atma Vaisvanara, said 
“Revered sirs, I am going to perform a kratu” (Chando., V-11-5). The smritis 
state that Janaka and other persons, who were foremost among those that 
meditated on Brahma, were ever engaged in the performance of karma.’ Janaka 
and others attained their goal with karma alone” (bhagavadgita, 111-20). 
Having knowledge of the Atma, and doing brahma vidya, he performed very 
many yajndas in order to remove mritya by avidya (vishnu, VI-6-12). 


4. TBA | 
Because it is declared by the veda 
The text is: 


That which is done with meditation, with eagerness, and with knowledge of 
everything being ruled from within by the highest Atmd, that alone becomes most 
efficacious (chdndo., I-1-10). 
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It cannot be urged that this text is limited by the context to udgitha; 
for sruti is of greater force than the context. The text therefore applies to 
all. vidyas. 

5. FAA | 

Because of the statement that they contact (a departing jeeva) 
The text is: 
Him meditation and karma contact and go with him (brihad., V1-4-2). 


This co-existence should be explained by the subordination of medita- 
tion to karma for the reason stated. 


6. Tact FrTATT | 


Because Karma is enjoined to one that has it (meditation) 
The text is: 
After learning the veda in the house of the teacher in accordance with the 


rules, and when time could be spared from his service, let the student perform the 
ceremony known as samavaratana and live in a family, etc. (chando., VIII-15-1). 


Then he is required to do karma. This injunction is given to one that 
has learnt the veda and the learning includes a knowledge of not merely the 
text, but of its meaning also. hence brahma vidya is connected with karma for 
its service, and cannot yield independent fruit. 


7. faATd | 
Because of the restriction imposed 
The text is: 


Let one desire to live a hundred years only doing karma here (Isavasya 
- 2). 


The meaning is that the whole life should be spent in doing karma 
alone. 


Jaimini’s view is first refuted, and it is next shown in six sutras that 
the texts quoted do not support him. 


8. TATATY: TTT ARIAT | 
But a Being, other than the jeeva, is mentioned in the texts; and this is 
Badarayana’s view. 


Released by Maran’s Dog , Toronto, Canada 
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This appears from the veda. 


The texts quoted under the first sitra refer not to the Jeeva, the doer 
of karma, but to Brahma, who is differentiated from him by being opposed to 
imperfections of every kind, and by being the seat.of numberless noble qualities 
without limit to their excellence. The indications stated will be replied to 
presently. The object’of meditation is a Being other than the jeeva. This appears 
from the following texts: 


He is free from karma, free from old age, death, grief, hunger and thirst; 
He has unchanging objects of desire;-and His will is never frustrated (chando., 
VIII-1-5); He willed -I will become many and to that end I will evolve; He created 
fire (Ibid., VI-2-3); who knows everything (munda., T-1-10); His capacity is heard 
to be superior, to be of many kinds; and to pertain to His nature; also His power 
to know, to support, and to create and destroy (sveta., VI-8); It is one unit of the 
bliss of Brahma (ana., VIII); One, that meditates on the bliss of Brahma, from 
which speech returns with the mind without reaching its higher limit, does not fear 
anything (Ibid - 9); He is the controller of all; He is the lord of beings; He is the 
protector of beings: He is a protective bund (brihad., _ VI-4-22); He the world-cause, 
is the lord of the lords of the senses (jeevas); no maker or lord of Him exists 
(sveta., VI-9); By that unobstructed command of the Akshara;,; Gargi, the sun and 
the moon stand supported by the unobstructed command of that Akshara heaven 
and earth stand supported (brihad., V-8-8); From fear of Him the wind blows; from 
fear the sun rises; from fear of Him fire and Indra (go about their business); death, 
the fifth, runs about (@na., VIII-1) Released by Maran’s Dog , Toronto, Canada 


These texts, énjoining meditation, show that the highest Atmd is free 
from the slightest touch of any imperfection; that He is the seat of endless, 
noble - qualities; that He by mere will and for mere amusement evolves the 
universe, sustains it and dissolves it in the end; that He is all-knowing, and 
omnipotent; that the higher limit of His bliss cannot be thought of or 
described; that He is the lord of the jeeva, and that He controls everything. 
These attributes can never be found in a jeeva, whether he is bound or has 
become free. The texts do not therefore contain any reference to the jeeva, 
the doer of karma, who is like a glow worm, and who is fit to be affected 
with avidya and other imperfections. The vidyas cannot therefore be con- 
nected through him with karma, as being made of parna wood is connected 
through the juha with a yaga. Hence, the fruit in the form of attaining the 
highest Atma stated in the description of vidyds flows from the vidyas 
themself, and its statement is not arthavda as thougt by Jaimini. 


Released by Maran’s Dog , Toronto, Canada 
9. TT BI | y : 


Non-practice of karma is as much seen as its practice. 
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This disposes of the text quoted in sutra 3. Here is a text “We are seers 
descended from Kdadvasha; for what purpose should we learn the veda; for 
what purpose should we do yagas’’ ? Seeing that karma is abandoned by 
some, that do meditation, it should be concluded that meditation is not an 
adjunct of karma. If it were, how could karma be given up? Question. How 
are the doing of karma by some, and abstention from it by others to be 
reconciled? Reply. Thus, when karma is done without an eye on its fruit, it 
serves meditation: and its performance is appropriate. This will be pointed 
out in satra 26. But karma done for fruit obstructs meditation on Brahma, the 
only fruit of which is release from the bondage of karma, and its abandon- 
ment is equally appropriate. . 


10. starafaee 


It does not apply to all vidyas. 


The text referred to in siitra 4 applies only to meditation on udgitha. 
The term yad (that) must refer to something already mentioned; and that 
something is udgitha, which is referred to at the outset in the injuction 
‘meditate on the udgitha”. What is done with meditation is referred to by 
the term yad (that), and it is said to be most efficacious. The text is not to 
be understood to mean ‘That which is done is done with meditation (1)". 


11. FIERA | 


Division as in hundreds 


Meditation and karma produce different fruits as explained under sutra 
9. The former goes with the departing jeeva to yield its own fruit, viz., to 
make him resume it in the next birth, and practise it, till it be comes 
perfect; and karma does the same, viz., to remove any obstructions in such 
resumption. Though’ the two: go together, they are divided in their action. 
There is the analogous statement “one that wishes to sell land and precious 
stones is followed by two hundred rupees. This means that one hundred is 
for the land and one hundred for the precious stones. 


12. TATA: | 
(The injunction to do karma is given) to one that merely learnt the veda. 


This deals with the text quoted in sitra 6. The term “learning the veda: 
means only learning the text. The injunction to learn the veda is fully carried 
pe eee ee ee 


(1) The opponent’s meaning is: the term vidyayd (with meditation) is sruti, and it 
has greater force than the context. Sruti is the capacity of a single word; and here the 
term vidyaya has no capacity to connect ridya@ with karma as a subsidiary part, unless 
the sentence as pointed out. 
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out, when the text has been learnt; it does not require him to know its 
meaning also. When the text has been learnt, as it teaches karmas as means 
to fruits, one of his own motion takes up an enquiry to determine what it 
exactly teaches. The, if he desires wordly fruit, he seeks to know karma: If 
the desires release, he essays to find out all about Brahma. This text does 
not therefore make meditation an adjunct of karma. 


Assume, however, that the injunction to learn the veda is not fully 
carried out, until the meaning also is known. Even then, meditation is not an 
adjunct of karma. A knowledge of the meaning of the veda is different from 
meditation. One learns how the karma known as jyotishtoma should be done; 
but this knowledge is different from its actual performance, which alone 
leads to fruit. Similarly, one’s knowledge of the nature of. the highest Atma 
and of the mode of meditation on Him is different from the meditation itself, 
which alone leads to the attainment of the goal. Hence, the injunction to do 
karma not being conveyed to one that does brahma vidya, this vidya is not 
connected with it as its anga. 


UCHLI il 


Because it is not particularied 


Here the text quoted in sitra 7 is considered. There is nothing in it to 
show that the karma enjoined is a means to fruit directly - i.e. independently 
of meditation; and it may be understood to refer to such karma as will serve 
meditation. In the case of Janaka and others referred to in the verse of the 
bhagavad gita under sutra 3 meditation continued till they departed from this 
world, and karma served such mediation. The opponent therefore draws no 
support from this text. 


Having thus answered the opponent, the next sitra explains the mean- 
ing of the last text: 


14, eqaasqaaat | 
Only to praise meditation is permission given 


The text occurs in the: Isavasya, which begins with the statement “All 
this. is pervaded by the all-Ruler’. The context therefore relates to medita- 
tion; and in order to praise it merely the statement is made that one may 
do karma throughout life. By the. peculiar merit of the meditation, even 
though one should ever do karma, yet he will not be polluted by it. The 
remainder of the text shows this “If you live thus, and not otherwise, you, 
who find no pleasure in worldly matters, will not be stained by karma” 
(verse 2). 


SUB-SEC. 1] JAIMINTS OBJECTION AAO 


Having thus demolished the opponent, the next three sitras support 
Badarayana’s view: 


15. WAAR | 


And some (state abandonment) at pleasure (of the householder’s stage by one 
doing brahma-vidya) 


That is, those, that follow certain sakhas, teach that one may at 
pleasure give up the life of a house-holder (and with it is karma), if he 
practices meditation on Brahma: “What shall we do with children, who have 
this Atma in the place of this world” (brihad., V1-4-22). This text, permitting 
one, that mediates on Brahma, and is disgusted with the world, to abandon 
the life of a house-holder, and with it its karma; proves that meditation on 
Brahma is not an adjunct of karma. If it were, one that meditates could. not 
make this renunciation at his pleasure. 


16. THE TI 
An the destruction 


(of karma by meditation is taught) 


. Taught in every upanishad. Karma is the root from which all the 
Saintes of the bound jeeva come, and is in the form of good or evil deeds, 
Its destruction by brahma vidha is thus taught : “His karmas are destroy - 
hen the Being is seen, compared with whom all superior beings appear as 
inferior” (munda., Il-2-9). Such destruction would be inappropriate on the 
theory that meditation subserves karma; for a subordinate part cannot de- 
stroy the principal karma. 


17. Kaa T wee 1 


And brahma vidya is found in those, that have taken 
the vow of celibacy; for it is stated in the upanishad. 


Such persons, not leading a house-holder’s life, cannot do agnihdtra, 
darsa, purnamdasa and the rest. 


This proves conclusively that meditation is not adjunct of karma. 


This last sitra raises a controversy as to whether the asrama (stage of 
life) of persons, that have take the vow of celibacy, is fEOUESS The first 
view is there are no such stages; for the injunction is “one should do the 
agnthotra homa as long as he lives”; Smritis, that teach differently, are no 
authority. The meet this objection the sutra adds the second sentence. In the 
veda itself the dsramas are recognised. The texts are: 
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There are three seats of dharma (chando., - I1-23-1) These that in a jungle 
meditate on Brahma (tapas) with eagerness (chdndo., V-10-1); Desiring this same 
fruits they renounce the world (brihad., VI-4-22). 


The injunction to do agnihdtra throughout life is directed to those, that 
are not disgusted with life. 


This answer does not satisfy Jaimini, who tries the explain away the 
texts: 


18. Tt afasierraee fF 1 


It is mere repetition of what is otherwise known Jaimini thinks so; because 
there is no injunction and the veda forbids it. 


In these texts there is a mere statement of stages of life. For, there is 
no injunction. The context begins with the text “There are three seats of 
dharma’ and praises meditation on Brahma, which is the subject under 
consideration. It closes with the words “One that meditates on Brahma 
attains immortality”. Hence, the stages are stated for that purpose, but not 
for directing one to go into them. In the second text also mention is made 
of them in order to teach the path known as devayana. There is no injunction 
either here. There is also prohibition of any stage other than that of the 
house-holder; 


He, that gives up the ‘sacrificial fire, is indeed one that destroys the 
vrirlity of the devas 


The next sitra refutes Jamini’s arguments: 


19, AGST TRAM EAA: | 
The asramas should be held; so Badarayana thinks; 
because similarity (to the house-holder’s stage) 
is stated in the upanishad. 


The opponent admits that the house-holder’s stage should be held. The 
other stages are exactly in the same position; for reference is made to the 
three seats of dharmas, in order to praise one that meditates on Brahma; 
and this reference applies to the other stages as well as to the house- 
holder’s. Opponent. The reference to the house-holder’s stage pre-supposes 
that that stage exists. Reply. This argument applies to the other stages also, 
if the thing be looked at without prejudice. See the duties enumerated in the 
context. Opponent. The duties mentioned relate only to the house-holder; and 
tapas (diminution of sense enjoyment) and brahmacharya (leading a student’s 
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ee 
life) are found only in him. Reply. This is not so; for the seats of dharmas are 
seated to be three in number, and they are divided thus. 


Yajnas recitation of the veda frequently and making gifts form the 
first; tapas alone is the second; the student, that lives in the house of his 
teacher, and uses up his body completely in his service, is the third. 


This mention of the number and division of the duties would bé 
inappropriate, if only the house-holder’s stage existed. Hence the proper 
explanation is as follows: The first three duties pertain to the house-holder 
(See Vedic Texts, and the notes thereunder). Tapas is the duty of vaighdnasas 
and- of those that have renounced the world; for it is their prominent 
function. The term brahmacharya denotes the disciplined life of the student, 
that has taken the vow of life-long celibacy. the term brahma samstha, 
occurring further on, means from its etymology meditation on Brahma; and 
this may be found in all the stages. Among those found in all the three 
stages those that.meditate on Brahma attain immortality; but those that do 
not do so reach worlds, in which the fruit of good deeds is experienced. 


This is very clearly stated in the vishnu purana: 


The place to be reached by brahmanas, that perform the nitya and 
naimittika karmas, is the place of Bhrigu and other prajapatis; that to be 
reached by kshattriyas, that do not run away from the battlefield, is the place 
of Indra; that to be reached by vaisyas, whose mind finds pleasure in their 
own duties, is the place of the maruts, that to be reached by persons of the 
sudra caste, that perform the service of the other castes, is the place of 
gandharvas.... Students that dwell in the houses of their teachers reach thé 
same places as those reached by men that renounce the world. Forest- 
dwellers go to the place of the seven rishis. House-holders go to the place of 
prajapatis, those that: renounce the world to satyaloka. Those, that meditate 
on.certain things as Brahma, attain the imperishable place known as vishnu- 
pada (above the place of Dhruva). But those, that look to Brahma alone, and 
ever mediate on Him, go to that highest place, which the dwellers in the 
highest heaven (see I-6-34 to 39). 


These verses state the fruits to be attained by those that are in the 
several varnas (castes) and stages of life, without doing brahma vidya. These 
fruits go up to the world of the four-faced one. The last verse beginning with 
‘But those’ refers to the attainment of Brahma Himself by those that do brahma 
vidya. 

The conclusion is that the other stages are on a par with the house- 
holder’s and that one may hold them also. In the other text also “Those that 
in the jungle mediate on Brahma with eagerness” the existence of the stage, in 
which tapas is the prominent duty, (and this is indicated by the term ‘in the 
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jungle’), is presumed; and its is only then that the devayana can be taught 
with regard to it. 


In the preceding sitra the opponent’s view that the texts under consid- 
eration merely state the existence of the stages was accepted, and a reply 
was given. The next sutra explains that the texts do enjoin the holding of 
them: 


20. faftatrerad | 


Injunction only; as in the case of dhdrana 


The following text relates to offerings to be made when a sacrificer’s 
body is cremated: 


_ Let him follow, holding the samid (a twig of the paldsa tree) below the 
juha ; for he holds it above for the devas. 


In. this text, though the second clause has the form of a repetition 
(anuvada), it is accepted by the mimdmsaka as an injunction, on the ground 
that the holding of the samid above has not been taught elsewhere. Similarly, 
here also it should be assumed that an injunction is given, for the reason that 
the stages have not been taught elsewhere. 


2. Hitherto the opponent’s statement was accepted; and the question 
was discussed; but there is express injunction in the upanishad of the Jabdlas: 


Let one, completing the student’s life, become a house-holder; from the house 
let him become a forest dweller; and then renounce the world; or also otherwise; 
he may renounce from the student’s stage, or from the house or from the forest. 
One the very day, on which he becomes disgusted with the world, let him renounce 
it. 

It being thus established that there are stages other than the house- 
holder’s, the texts describing one’s indebtedness, and his life-long perfor- 
mance of agnihdtra, and the. text prohibiting the abandonment of the fires 
should be understood as applying only to those that are not disgusted with 
the -world. There are other texts that teach that those meditating on Brahma 
should perform karmas to the end of life. They pertain to the duties of their 
own asramas. 


SUB - SECTION 2 


This sub-section and the next come in only incidentally. The chandogya 
has this text: 
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This udgitha, the eighth, is the best of essences; it is the highest; it 
deserves the place of the highest Armd (I-1-3). 


Is this description intended merely to praise the udgitha, or is it to be 
meditated on as the best of essences ? (1) The latter view will be shown to 
be the correct one. Taking that view it was pointed out in subsection 17 and 
26 of the preceding section that the meditation was for the benefit of the 
yajamana, and that it doing was therefore optional. 


First view. The description is mere praise. For, referring to the udgitha, 
which is an adjunet of a kratu, it is said to be the best of essences. In the 
text “This (earth) is the juhu; the heaven-world is the ahavaniya fire”, the 
earth is said to be the juhi, and the intention is merely to praise it. 
Similarly in this case also. This view is stated in the first part of the sdtra, 
and then follows its refutation. 


21. taftarararnett TarelarT | 


If it: be said “Mere praise; because reference has been made to it", the reply is - 
No; because it is new. _ 


_. Final decision. It is not mere praise. Praise is given in one of three 
ways: (i) by stating a quality known already from some authority; (ii) by 
stating a quality not previous known; (iii) or by adopting a secondary 
meaning, when the quality brought up by the primary meaning is unsuitable. 
Not one of these ways is applicable here. It is not known from any other 
authority that udgitha is the best of essences. If it were, reference might be 
made to the fact, and an idea of its importance created. The second way will 
not do either; for udgitha is not really the best of essences; this quality is not 
suitable to the udgitha; and it cannot therefore be stated in regard to it; and 
such statement will not constitute praise. Nor will the third way apply as in 
the text quoted in the first view. It occurs where karmas are prescribed, and 
it is possible to connect it with the juhi and say that it conveys praise. But 
here there is no injunction in the context in regard to the singing of udgitha, 
with which the text in question may be connected. It is not legitimate to 
take out this text, carry it to where the udgitha is prescribed, and connect 
it with the injunction. Without doing this it is possible to explain the text as 
prescribing a meditation on the udgitha as the best of essences. The fruit of 
such meditation will be that the karma will become most efficacious. 


El 


(1) Though the question is considered with reference to the uagitha, the decision 
applies to all texts, that are similar, and deal with adjuncts of kratus. 
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In the preceding sitra it was stated that there was no injunction near 
at hand to sing the udgitha. In the next sitra it is shown that there is an 
injunction to mediate on it; and this is an argument in support of the final 
decision: 


22. MATa | 


And because there is a term which denotes action 


In the term upasita (meditate) the termination giving the injunction is 
joined to the root, which denotes an action; and an injunction to mediate is 
therefore given. 


SUB-SECTION 3 


Most vidyas are introduced by a narrative. The description of meditation 
on the highest Atma in the form of Indra begins with the words “Pratardana 
Daivodasi went to the abode dear to Indra’; the sad vidya with the words 
‘There was one named svetaketu, the sun of Aruni’ and so on. the question for 
consideration is: What purpose do the narratives serve? Are they to be 
recited by the hota, one of the helpers, just before a particular offering ‘is 
made in a horse-sacrifice, or are they intended to help in the teaching of 
particular vidyds 


First view The former alternative is the correct one. The injunction to 
recite the narratives is thus given: 


Recite narratives in the pdriplava sastra (1). 
The time for recitation is next stated. 


When the king has been anointed, and when wearing clothing made of 
gold and silk, he has taken his seat to the south of the dhavaniya fire with 
his sons and ministers, the hot@ should recite pariplava. 


The term narrative (akhydna), being general, includes the narratives in 
the upanishads also. Objection: The second text is thus continued. 


On the first day recite the narrative beginning with ‘Manu, the son of 
Vivasvan, the king’; on the second day that beginning with yama, vaivasvata; 
on the third day that with the words varuna, aditya. 


Hence the narratives should be those mentioned in the remainder of the 
text. Reply, No. A statement made at the beginning should not be restricted 
ee 

1. Pariplava is the name of particular sdastra recited by the hota in the asvamedha. 
sastra is the name given to verses of the rik veda recited by the hota or one of his 
assistants before certain offerings of the soma juice are made. 
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with reference to the remainder of. a text. The narratives being thus con- 
nected with the horse-sacrifice, they cannot serve vidyds also; for this would 
be opposed to the principle laid down in chapter III-3-10. 


This view is stated in the sutra and is then refuted: 


23. Uftgart efa ta Paras | 


If it be said “They are for pdariplava, the reply is “No; because they are 
particularised”. 


It is not possible to recite all the narratives; and the word ‘all’ at the 
beginning has to be restricted (1). : 


In determining how this should be done, help is obtained from the 
remainder of the sentence. The narrative to be recited will then be only 
those mentioned in it (2); and the narratives in the upanishads will be left 
alone. 


24. TAARAATTATT | 
And similarly because they are connected (with injunctions) so as to form a whole. 


This is an additional reason for the final decision. The narratives and 
the injunctions, which follow, are connected and form a whole. In the yajur 
veda (1-5-1) the story is stated that agni cried, and that his tears became 
silver. Being impure for this reason, the placing of silver on the barhis and 
its being given as reward are prohibited. This story is connected with the 
prohibition, and explains why it is given. Similarly, the narratives in the 
upanishads are connected with injunctions to meditate. Hence, they are for 
the purpose of helping in the teaching of the vwidyds concerned. 


SUB-SECTION 4 


To return from this digression, which sub-sections 2 and 3 are to the 
subject of the stages of those, that have taken the vow of life-long celibacy, 
and do brahmavidya. As they cannot maintain the sacrificial fires, do the 
ED 


(1) At the close of a soma yaga the soma juice that remains is poured into the 
drona pot, and is offered into the a@havaniya fire. This is known as hdariyojana graha. 
After the offering, what remains is drunk. Regarding this a text states “Now (atha) in 
regard to this hdriyojana all (sarva) to be sure desire to get it.” The term saroa means 
evéry one; but as it is not possible for every one present at the place to drink the 

. juice, the text will admit limitation of some kind; and it is decided that all the helpers 
in the soma yaga partaka of the juice (parva mimamsa - III-5-9 and sdastra dipika, page 
288). 

(1) The need of the injunction is satisfied by the narratives mentioned in the 
remainder of the sentence; it is not legitimate to assume that the narratives stated in 
the upanishads are needed in addition for the injunction (adhi., 403). 
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daily agnihotra and make the bimonthly offerings known as darsa and purnamasa 
how is it possible for them to do meditation, of which these are necessary 
adjuncts? The sitra ‘replies that they may. 


25, Wd Wl AAA | 


And for this very reason there is no need to do adhana and the rest. 


The upanishads have stated (1) their connection with vidya. Therefore 
they need not do the agnihdtra and the rest. The mere duties of their stage 
will suffice. 


SUB-SECTION 5 


In the preceding sub-section it was decided that meditation on Brahma 
may yield immortality without the adjuncts of yajna and the rest. If so, why 
should it be needed in the case of the house-holder? The redic text on -this 
subject does not make karmas a necessary adjunct of brahma vidya; it should 
be construed merely as creating the desire to do the vidyd. The sitra replies. 


26. TATA syaCIAT | 


And all are needed, because the text states yajna and the rest; as in the case 
of the horse.. 


. The house-holder being eminently a man of action, there is need for him 
to do agnihdtra and all other karmas. This is stated: 


Him (the highest Asma described in the preceding part of the verse) 
brahmanas desire to meditate on by recitation of the veda, by yajnas, by 
giving, by tapas in the form of absence of desire (brihad., V1-4-22). 


The karmas enumerated here are stated to be helps to meditation; for 
the text means - they desire to attain meditation with yajna and the rest. It 
is only when yajna and the rest. are helps to meditation, that the statement 
made will be appropriate. In the term vividishanti (they desire to meditate), 
which occurs in the original, the root vid means -to meditate (a point, which 
will be explained under sutra IV-1-1), and the termination denotes desire. 
The general rule is that of the two-the root and the termination - the latter 
————— a 

(1) The statements are thus made: “Those that meditate on Brahma attain 
immortality (chdndo., II-23-1); And these that in the jungle meditate on Brahma with 
eagerness (chadndo., V-10-1);. Desiring this same fruit they renounce the world” (brihad., 
VI-4-22); Desiring which they observe brahmacharya (katha., 1-2-15). Brahma-charya 
means living in the house of the teacher abstention from sexual intercourse and the 
like. 
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is the more important; but where the termination expresses desire, the 
prominence is transferred to the root. In worldly discourse also the same 
rule is followed. In the statements “He wishes to kill with a knife” and “with 
a horse he desires to go” the knife is a help to killing, and the horse is a 
help to going. Similarly, here they wish to meditate, the helps to meditation 
being yajna and the rest. They help in this manner. Meditation must become 
vivid like sense perception; it must be marked with a high degree of love; it 
must grow every day; and it should be done throughout life. It is denoted by 
dhyana, updsana and other terms; and it is other than the mere knowledge 
of texts. If the yajna and the rest are done every day as the worship of the 
highest Atma, that Being is pleased, and helps meditation to grow, removing 
all obstacles. 


2. The sitra states an analogy. “As in the case of the horse”. A horse, 
which is the means of locomotion for man, requires its own adjuncts - 
harness, etc. Similarly, meditation, which is the means of obtaining release, 
requires the help of the karmas that are attached to the house-holder’s 
station. 


3. There are other texts on this point: 


Vidya (meditation) and avidya (what is other than vidya) one, that 
knows both these, overcomes impediments (mrityu) by avidya and reaches 
Brahma by vidya (Isa., 11). Here avidya refers to the karmas of the varna 
(caste) and dsrama (stage of life); hence ‘by avidya means ‘by karma. The term 
mrityu refers to existing karma, which impedes the springing up of vidya. The 
avidya stated to be the means to the removal of mrityu is what is other than 
vidya, i.e. karmas prescribed. See the following text: “Having knowledge of 
the Atma, and doing brahma- vidya, he performed very many yajnds, in order 
to ‘remove mrityu by avidyd (vishnu., VI-6-12). 


4. The karma that impedes jndna (knowledge and meditation) is in the 
form of good and bad deeds. Both kinds are denoted by the word papa; for 
they impede the springing up of jndna and lead to what is undesirable. 
Karma impedes jnana by making the qualities rajas and tamas grow; and they 
will overcome the quality satva, which is the means to the springing of jnana. 
That evil deeds prevent jnadna from springing up is thus stated; “It is He 
alone that makes one do an evil deed, whom he wishes to lead downwards’ 
(Kaushitaki), That rajas and tamas prevent one’s knowing a thing as it is, and 
that satva enables him to see it as it is - is stated by Bhagavan Himself in 
the verses beginning with From satva jnana comes’ (bhagavad gita, XIV-17). 
Hence, in order that jndna may spring up, evil deeds should be got rid of; 
and this will be by doing prescribed karmas without desiring their fruits. 
This is stated in a vedic text. By dharma one gets rid of papa (nara., anu., 
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50). Hence, the Jndna that is the means to the reaching of Brahma, i.e., 
meditation, needs all the karmas prescribed for the stage of life. 


5. See also the following smriti texts: 


Yajna, making gifts, and tapas (diminution of sense enjoyment) and 
similar karmas should never be abandoned, but must indeed be done. Yajnas, 
making gifts and tapas purify meditators (bhagavad gita., XVII-5). He reaches 
the goal, worshipping with his own karma that Being, from whom all beings 
come forth, and by whom all this world is pervaded (Ibid., 46). 


6. The author of the vakya also states that meditation as described 
comes only from viveka and the other qualifications; ‘Its attainment is from 
viveka vimoka, abhyasa, kriya, kalyana, anavasada, and anud-dharsha; it is 
appropriate that it should do so; and it is so stated by vedic texts’, He then 
explains what these are: (i) Viveka is discrimination in regard to one’s food. 
It denotes here bodily purity to be attained from the taking of food not 
rendered impure by its nature, by- the person to whom it belongs and by 
contact with impure objects. Ganja and other intoxicating articles are ex- 
amples of the first kind of impure food; the food given by persons of evil 
deeds is an example of the second kind; and food touched by hair and the 
like is an example of the third kind; (ii) Vimoka is the absence of desire and 
anger; (ili) Abhydsa is the dwelling of the mind on the object of meditation, 
when one is disengaged; (iv) Kriya is the performance of the five great yajndas 
and similar karmas prescribed for the varna (caste) and asrama (stage of life), 
so far as this may be possible; (v) Kalyana is the following qualities: truth 
speaking, rectitude, mercy, willingness to part with one’s possessions, absten- 
tion from injury of others and absence of undesirable thought. Of these, the 
first quality is not merely stating a thing as it took place; but it must also 
be beneficial to others. By rectitude’ reference is made to perfect agreement 
of speech and action with one’s though and feeling. ‘Mercy’ is inability to see 
another in trouble, and willingness to help him without regard to his own 
advantage. Abstention from injury of others should be in every way by 
thought, speech and: action. The undesirable thought, the absence of which 
constitutes the last quality, is regarding as one’s own what belongs to 
another; or thought that leads to no fruit; or thought of the injury done by 
others; (vi) Anavasada is the absence of avasada, which is depression of the 
mind caused by difficulty of place or time, or by thinking of past loss or of 
unwelcome something that is expected in the future; (vii) Anuddharsha, 
absence of undue elation. The conclusion is that if one observes these 
conditions, and performs the duties of his astama, meditation will succeed 
and only then. 


7. These qualifications are enjoined by the following texts: 
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@) If the food be pure, the mind will be pure; if the mind be pure, 
continuous meditation will come (chdndo., VII-26-2); (ii) With a serene mind, i.e., 
not agitated by desire and anger, meditate (Ibid., III-14-1); Gii) One that ever 
meditates on an object, etc. (bhagavad gitd, VIII-6). (iv) Be doing karma without 
desiring its fruit; one that does this is the best of those that meditate on Brahma 
munda., IlI-1-4); Him brahmanas desire to meditate on by recitation of the veda, 
by yajna, by giving and by tapas in the form of absence of desire (brihad., VI-4- 
22); (v) He can be reached by satya (munda., III-1-4); That Brahma the fruit is 
for those only in whom tapas, brahmacharya and truth-speaking are established 
(prasna., 1-15); (vi) This Atma cannot be reached by weak persons (munda., I- 
2-4); (vii) Controlling the mind, controlling the sense (brihad., V1-4-23).1 


8. The opponent may thus reply: In the sentence “with a horse he 
desires to go”, it is seen that the horse is a help to going, but not to the 
desire therefore. Hence there being no way of getting over this difficulty, it 
is accepted that the horse is a help to going. Here, how-ever, the statement, 
being made in a vedic text, must be accepted as it is made. Reply. the same 
difficulty is found here also. The desire to meditate springs from a knowl- 
edge of the Being to’ be meditated on; and it cannot be originated by karma. 
let: the root (vid) in the term vividishanit be understood to mean merely to 
know, as you suggest. One that does karma must have an object. If it be to 
create the desire to know, then he ‘has the desire already, and no karma is 
needed (adhi, 406) (1). 


—————————— 
' Paras 3,4,6 and 7 above reproduce the portion of Sri Bhashya in Sub-section 1 
of chapter I, Section 1, which was omitted (vide note on page 81). 


(1) The opponent explains: The karmas enjoined the text are for the continuance 
of the desire. At first there is knowledge in general; this leads to desire to know; this 
is followed by karma; and this creates a particular variety of knowledge. Reply. If 
karmas were needed for the continuance of the desire, they must be ever done; and in 
order to know what they are, an enquiry into karma is needed; but this is opposed to 
your view (see page 77 to - 79). Assume that the text supports your view. There are, 
many other texts that prescribe karmas as helps to meditation; and it is not possible 
to deny their existence. These are: “Be doing karma without desiring its fruit: one that 
does this is the best of those that meditate on Brahma (munda, III-1-4); When the 
agitation of the mind is: removed by karmas, then juana springs up; Janaka and others 
reached their goal by karma alone (bhagavad giia II1-20); He performed very many yagas 
(vishnu, VI-6-12). 

Question. Why is the termination expressing desire added to the root? Reply. The 
intention is to show that meditation on Brahma is itself a desirable object (adhi., 407). 
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27. THATS AS MeTETAT ATA ASATT | 


The house-holder should -in spite of this practise control of the sense, control of 
the mind, and the rest; because they have been enjoined as its adjuncts, and 
because they also should be necessarily practised. 


The question for consideration here is whether a house-holder should 
practise these. The doing of karma means that the senses and the mind 
should be active; and their control means that they should cease to work. 
Hence, the control cannot be practised. This first view is refuted in the  sitra. 
The control of the mind, the control of the senses and the rest are necessary. 
Because they have been enjoined as helps to meditation in the following text: 


Hence, one that knows this, controlling the mind controlling the 
senses, withdrawing from worldly pursuits, taking good and evil with seren- 
ity, and with the mind one pointed. should see the Atmd in himself (brihad., 
VI-4-23). 


A serene mind being necessary for making a beginning, and also for 
perfecting meditation, the points mentioned should be practised. The conflict 
pointed out between the two sets of helps does not exist; for they relate to 
separate matters. The senses and the mind should be engaged in actions that 
are enjoined; and their control is in matters that are not enjoined, and that 
are not in any way useful(1). It may be doubted whether the activity even in 
actions enjoined will not produce tendencies, which will make the control 
very difficult. But this doubt is misplaced. As they karma enjoined is done as 
the worship of the highest Atmd, it will secure His grace, and through it will 
destroy all those tendencies (2). 


(1) This question may be put to the opponent - Have not those in other stages 
to do the duties attached to them, and will not this interfere with the practice of 
control? He replies: They abandon desire for fruit, and do their duties as worship. We 
state that this attitude applies to the house holder too (adhi., 408). 

(2) The point under consideration may be illustrated by that happens in the world. 
One that knows that he has offended some great man, on whom he depends, has 
recourse to the means within his capacity to appease him; and in due course he re- 
enters on his service. Similarly, each one - the house-holder as well as the others 
eassays to pacify his Maker by the duties of his own stage, and in due course reaches 
Him (adhz, 409). 
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In brihad aranyaka and chandogya the following texts occurs: 


By him, that thus meditates on the food of prana, no impure food it 
eaten; no impure thing is accepted (brihad., VIII-1-14); and in one that thus 
meditates nothing becomes improper food (chdndo., V-2-1) 


These texts indicate that one, that meditates on prdna, any take and 
food. Is this permission to be exercised by him at all times, or only when 
there is danger to lie? The first view is that the permission, being in no way 
limited, may be utilised at all times. The opponent contends that a general 
prohibition cannot affect a special injunction, and that it applies to cases not 
covered by that injunction. See the rule of the piérva mimamsda stated in para 
(ii) of the first view under sutra 25 of chapter III, section 1, page 366. 


The final decision is stated in the sitra: 


28, TaraaT TTA Tea | 
Permission to eat any food is only, when there is danger to prana. And this 
appears in vedic, texts. 


The veda shows that even persons, that meditate on Brahma, utilise the 
permission only when life is in danger. See Vedic Texts. One Ushasti, 
foremost among those doing brahma vidya, ate a portion of boiled gram, that 
was being eaten by an elephant-driver, but declined the drink, offered to 
him, saying. 

I should not have lived, if I had not eaten these; (but when that danger 
has passed), to drink the impure water (offered by you) would be to yield to 
desire (chando., 1-10-4). 


If this be the case in regard to one that does brahma vidya, how much 
more careful should one be who meditates on prana only, and whose capacity 
is very much less? 


29. AAT | 
And because other vedic texts should not be nullified. 
Reference is made to a text of the chdndogya, which runs as follows: 


If the food be pure, the mind will be pure; if the mind be pure, 
continuous meditation (on Brahma) will come (VII-26-2). 


In order that this text may not be nullified, one should understand the 
texts in question as limited to cases of necessity. 


30. afteqda 1 
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This is said in smriti also. 
The text is 


If one, being in danger of losing his life, eats food from anywhere, he 
is not stained by sin, as the lotus leaf is not affected by water. 


This applies to those that meditate on Brahma as well as to others. 
31, WATASHI 


And hence texts prohibiting the yielding to desire. 
Hence—for the reasons stated in the preceding siitras. 


Hence a brahmana does not drink spirituous liquor, thinking “I will 
not be stained with. sin”. 


SUB-SECTION 8 


It was stated in sub-section 5 that yajnds and that rest should be 
performed by the house-holder as help to his meditation on Brahma. Should 
they be done by a house-holder, that does not aspire for release from karma 
or not? The first view is that they need not be. For, as subsidiary to brahma 
vidya, yajnas and the rest should be done; hence one, that does not do it,need 
not do them; if they should be done as duties of his stage of life, he should 
do them throughout life. How can the same karmas be compulsory and 
optional at the same time? 


The final decision is stated in the sutra: 


32. faeacrarrraalte | 


And they (duties referred to in sub-section 5) are the duties of the asrama also 
(stage of life); because they have been enjoined. 


Yajnds and the rest should be performed even by the house-holder, that 
has no aspiration for release. For they have been enjoined by the text “He 
does agnihdotra throughout life”; and this includes the karmas known as darsa 
and. purnamasa. 


33. Aenlhieda FT | 


They should be done also as auxiliary to meditation. 


Because they have been enjoined as decided in sub-section 5. The 
same agnihotra is enjoined to a house-holders for life, and to one that desires 
the heaven-world, and the injunctions being contained in two different texts, 
it has been decided that there is no conflict. Similarly here also. 
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Nor are they different karmas in each case. 


34. CIMT tT TaNTaSATT | 


In both case the duties are the same; because in both the texts the same mark 
is found. 


Whether the duties under consideration are viewed as auxiliary to 
meditation or as duties of the asrama, they are the same karmas in both the 
cases. The reason is that in both the texts the injunction is conveyed using 
the term yajna. There is therefore no ground for thinking that the duties in 
both cases differ. The effect of this is that by doing them once, both the 
purposes will be served(1). 


35. Hans FT alate | 


And the veda shows prevention of obstructions in meditations 


The text is “By dharma one removes evil karma (nara., anu., 50). Evil 
karma obstructs the origination of brahma vidya; and by the performance of 
dharma, i.e., the duties under consideration, the obstruction does not take 
place. By their daily performance, the mind becomes pure, the capacity to 
meditate is developed, and meditation grows. 


SUB-SECTION 9 


Those in the four dsramas (stages of life) have been dealt with. The 
question now considered is whether persons that are without them-those 
that have completed the student’s life, and have not married, or that are 
widowers - are competent to do Brahma vidya, and what are the helps to the 
vidya in their case. 


The first view is that they are not competent; for they do not perform 
the duties of any dsrama, which are the helps ‘needed for the vidyds. The 
siitra states the final decision: 


36. HeaATT FT TEV: | 


Also in those between the dsramas (qualification does exist); because this has 
been observed. 


Because it is ‘seen that Raikva, Bhishma, Samvarta and others without 
asramas did meditate on Brahma. No one can contend that only the duties of 
ES eee 


(1) See the precedent in Introduction, para 37. Here the duties under consideration 
should be done but the same house-holder, and at the same place and time. As the 
prayagas, though done but once, serve all the principal offerings, so the duties under 
consideration, though done by once, serve both the purposes. 
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an asrama can help meditation. The text quoted under sub-section 5 mentions 
the making of gifts and other duties as helps to meditation; and these are 
found outside the dsramas also. Again, it was shown in sub-section 4 that 
those, that had taken the vow of life-long celibacy, meditated on Brahma with 
such helps as they could obtain from duties other than agnihotra and 
connected duties. Similarly, persons outside the dsramas may practise medi- 
tation on Brahma, obtaining help from actions that do not pertain to any 
asrama, as repetition of mantras, abstention from food on particular days, 
making gifts and worship of the highest Amd. 


37. aft Bae | 


Smriti also states this 


What was last stated is confirmed by the following text of Manu (II- 
87). 


One that meditates may without doubt reach his goal even by Japa 
(repetition of mantras). He may do anything or may not do anything; but if 
he be the friend of all, he will do his meditation so well as to reach his goal. 


38. fRTITATET | 


And help by special acts (is declared). 


One is not left to depend only upon argument and the smriti: there is 
also a vedic text, which runs as follows: 


With tapas” (diminution of sense enjoyment), with abstention from 
sexual intercourse, with earnestness, and with realisation of their Atma they 
seek the Atmd, etc. (prasna, I-10). 


The karmas enumerated are not peculiar to the dsramas. 


39. wafer feats 


Other than this is certainly better; because it is so declared by the smriti. 


“Than this” - than being outside the dsramas,; the other’ is being in 
any one of the dsramas. The former is a case of necessity; but one, that can 
afford it, should hold some dsrama. Inside the dsramas there is scope for 
many karmas, and the help which they render is greater. Outside the 
asramas there are not many karmas, and the help that they render is less. 
The two cases cannot be on a par. The smriti declaration, which is addressed, 
to one that can follow it, is “A brahmana should not remain even for one day 
outside one of the dsramas’. A student, that has completed his study and a 
widower should not remain unmarried, unless they are disgusted with the 
world. It is a source of danger. 
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40. THT J aaa SAAT Parag: 


But one that has become that (the holder of an dsrama other than the house- 
holder's) cannot cease to be that. This is the view of Jaimini also. Because the 
veda restrains him from throwing up the duties of his dsrama. 


The question for consideration is whether even one that has élected to 
remain a bachelor all his life, or a forest-dweller, or one that has renounced 
the world, may do -brahma vidya, when he has fallen from his condition. The 
first view is that he may, like the widower and others dealt with in the 
preceding sub-section. The sitra replies no. The vedic texts, which bear on 
the subject are: 


The student, that lives in the house of his teacher, and uses up his body 
completely in his service is the third (chando., II-23-1); Let him go to the 
jungle; but never return from it; Having renounced the world, let not one 
resume the sacred fire. 


Hence like the widower these persons cannot remain outside the dsramas; 
and if they do, they will be disqualified for meditation on Brahma. By the 
reference to Jaimini, the author shows agreement by him, and confirms his 
own view. 


The opponent disputes the conclusion reached. He considers that these 
persons may by some expiatory act purify themselves and become qualified 
again. Reference is made to an expiatory yaga in regard to such persons in 
chapter VI of the purva mimamsa dealing with qualifications (section 8, sub- 
section 4). The next sutra deals with this question. 


41. 7 STRATA TTA 


And not even the expiation refetred to in the chapter on qualifications; because 
the smritis declare them to have fallen, and expiation is impossible for them. 


The declaration is: 


In the case of the twice-born, who having entered on life-long 
studentship falls from it, I do not see any expiation by which he, the slayer 
of himself, may be purified. 


Hence the expiation mentioned in the mimdmsa applies to other 
students. 


42. TAA WTA | 
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Some hold that expiation exists (as the fall from the dsrama is) merely 
upapataka; as in the case of eating; this has been declared. 


Upapataka is a minor sin, not included in the five great sins. Some 
teachers therefore hold the view that the fall may be atoned for by an 
expiatory ceremony. They point to an analogy. There is a prohibition against 
drinking spirituous liquor; and an expiatory ceremony is mentioned for 
disobedience; and this applies to the life-long student as well as to- the 
ordinary student. And this is declared in the following smriti text: 


What has been stated for the student living with teacher applies to the 
other dsramas also, in so far as it is not opposed to them. 


Similarly, here also expiation is permitted, and when the fallen man is 
purified, the qualification re-appears. 


- This view is rejected in the next sutra: 


43. TREE SAT | 


But in either case such men remain outside (the groupm of persons that are 
qualified); because of the smriti and of the practice of good men. 


‘In either case’ - whether the fall is treated as a great sin or as a 
minor one. The result is the same; and the fallen man remains disqualified. 
Because, as already pointed out, the smriti states that no expiation is 
possible for him. A few texts no doubt state that expiatory ceremonies may 
be resorted to remove the sin; but there is no expiation that can render the- 
person so pure as to become qualified for meditation (1). 


There is also the practice of good men, who avoid the fallen men, even 
though they do the expiatory ceremonies; and they do not teach them how 
to do the meditation. The conclusion therefore is that these persons remain 
disqualified (2). 


(1) A karma has .three-fold capacity; It yields unwelcome fruit; it obstructs the 
acquisition of a qualification for doing karma enjoined by the veda; and it creates a 
leaning to similar karma. Some expiations destroy all the three capacities; others, some 
one of these, byt not all. Here there is conflict between two texts - that which denies 
the existence of any expiatory ceremony, and that extending certain expiations. It is 
therefore decided that the latter text permits purification to the extent of destroying the 
first capacity, and that the former text preserves the second capacity intact. 


(2) Question by the opponent. The following text states an expiatory act for those 
affected with the five great sins, and with minor ones known as upapataka: “If one sees 
Prurshottama from the seat on which He stands up to His head, his great sins are 
quickly destroyed; “ why should the destruction of upapataka be specially stated. When 
meditation on Brahma has been established, if the meditator falls from inadvertence, 
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This sub-section comes in only incidentally. Reference has already been 
made to meditation on the udgitha, the singing of which is part of a kratu. 
The question to be considered is by whom it should be done—by the 
yajamana himself or by one of his helpers in the kratu. 


Atreya holds the first view, which is that it should be done by the 
yajamana. For from upanishads it is observed that the same persons, that 
perform meditation, reap its fruit. Here it has been decided that the fruit of the 
meditation - viz., non-obstruction of the fruit of the kratu - is different from 
the fruit of the kratu itself, and that it is reaped by the yajamana. Hence it 
is he that should do the meditation. 


2. Objection. This case is analogous to that in which, when the yajmdana 
desires cows, water for pranita should be carried in a milking vessel. Reply. 
Here though the fruit, which is separate from the fruit of the ydaga, is reaped 
by the yajamana, the filling in of the milking vessel must be done by the 
adhvaryu; for the operations of filling and filling in the milking vessel cannot 
be separated. In the case under consideration, there is no such difficulty; for 
while the udgdata, sings the udgitha, the yajamana may do the meditation. This 
is stated in the sutra. 


44, Bafta: RTA: | 


(The meditation is the duty) of the yajamana; because meditation and reaping 
the fruit are declared to be by the same person. So does Atreya think. 


The final decision is stated in the next sutra: 


45, Tifaaengatteret f weitad | 


It is the duty of the ritvik (helper in the kratu); so does Audulomi think; for 
he has been bought for doing the kratu. 


According to Audulomi the meditation should be done by the ritvik. 
For, he has been engaged by the promise of a fee to do the kratu with all its 
parts. And this is stated in the following texts: “He requests the ritviks, and 
“He gives fees to the ritviks’. Hence, whatever karma, whether of the body or 


meditation on Brahma is stated to be the means for his purification. This is stated by 
smriti-writes. Why should there not be expiation similarly in regard to the fallen man 
under consideration? Reply. We have not right to question the veda. Following the smriti 
and the practice of good men, the author of the sutras has shown what should be done 
in this case. We must accept what the’ veda and smritis teach; if once we begin to 
question why they prescribe this or that, the bound for the protection of dharma, which 
has been made, will disappear (adhi., 414 and 415). 
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of the mind, pertains to the kratu should be done only by him. Capacity or 
the reverse is not the criterion in this case. It is true that the meditation on 
the udgitha is not ‘a part of the kratu, but benefits the yajamana; yet it 
pertains to him as’ yajamana, and the kratu and all its parts should be done 
by the helpers. Also, the meditation serves a part of the kratu to be done by 
a helper. Hence, it should be done by him. In the dahara and other vidyas, 
there is no mention of anything to be done by a helper; and following the 
rule that the fruit belongs to the performer, they are done by those that wish 
to enjoy the fruits. 


SUB-SECTION 12 


Helps of two kinds have been prescribed in sub-sections 5 and 6; viz., 
the doing of yajna and other duties of one’s stage of life, and the control of 
the mind and the senses, etc. In this sub-section help of a third kind is 
prescribed, viz., mauna (making the mind dwell on the object of meditation, 
when it is disengaged.) This is referred to in a text of the brihad aranyaka. 


Hence, a brahmana, should attain panditya and desire to remain with 
balya. Attaining panditya and balya, he then becomes a muni (V-5). 

Here the question for consideration is whether like panditya and balya 
mauna also is enjoined, or whether the reference to becoming a muni is a 
repetition of what has been. stated already. 


First view. It is the latter. For both the terms panditya and mauna 
denote knowledge. Hence the expression “becomes muni’ is a statement of 
the injunction already conveyed in: the expression “Should attain panditya. 
This view is supported by the absence of the termination denoting injunction. 


The final decision is stated in the siitra: 
46. Tearienaht: war tt raat eareaT | 


Another help is prescribed to one doing brahma vidya; like those enjoined and 
the rest. The third, as it is seen, as an alternative meaning, in those that do 
meditation fully. 


‘Like those enjoined’ - in sub-section 5 and 6, viz., yajna and other 
duties of one’s stage of life, and control of the mind, and the rest. By the 
words ‘the rest’ reference is made to hearing and constantly thinking on the 
instruction received. As the first set is prescribed by the texts considered in 
sub-sections 5 and 6 as helps, and as hearing and thinking, which will be 
resorted to without an injunction, are accepted as helps, here also a third 
kind of help is enjoined, consisting of pdnditya, balya and mauna. The sitra 
states that mauna is a third thing in addition to panditya and bdlya; for the 
term muni is used to denote also persons like Vyasa, who do meditation 
fully. The term therefore means to fix the mind on the object of meditation, 


a 
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when it is disengaged. It therefore differs from manana, which is to think on 
the instruction received from a teacher, so that it may be firmly impressed 
on the mind. It is true that in the text there is no termination indicating 
injunction; but because it has not been enjoined already, it must be assumed 
that an injunction is conveyed. The expression ‘becomes a muni means he 
should become a muni.’ ; 


The meaning-of the text is as follows: Brahmana is one that does 
brahma vidya; he should obtain pdnditya, i.e. he should know the nature of 
Brahma, to be meditated on, fully and without doubt or misconception; that 
is he should obtain a clear and full grasp of the subject, that cannot be 
attained. by hearing and thinking alone. This must come from the predominence 
of the quality satva, which again must come from love of Brahma (1). The 
meaning of balya will be presently explained. having attained pdnditya and 
balya, his mind must dwell on the nature of Brahma as it is, in order that 
he may attain brahma vidya. It is only by the attainment of these three 
things in this manner one attains the vidya. This is stated in what follows: 
‘Attaining amauna (what is other than maunaj, and mauna, he becomes 
brahmana. By the expression ‘other than mauna’ reference is made to all the 
other helps; and ‘becomes brahmana’ means attains vidya fully grown; and 
this is to be attained with such helps only. Then the question is put “with 
what does he become brahmana’; the meaning is whether any means exist 
other than that stated. The reply is ‘by which he becomes, by that alone he 
becomes thus’. The meaning is: it was stated that one becomes brahmana by 
the helps ending with mauna; by this alone he becomes brahmana; but not by 
any other means. The conclusion is that for all stages of life panditya, balya 
and mauna are prescribed like the duties of those stages. 


Question. In the chandogya one is directed to complete his student's 
stage of life and live as a householder (See Vedic Texts); and the text closes 
with these words “Thus living all his life, he attains Brahma world and does 
not return” (VIII-15-1). How is one to reconcile this teaching with what has 
been stated? The. next sutra replies: 


47, RAAT WRITE: | 


(1) This point is stated in the following texts: I cannot be seen in this form as 
you have seen Me by recitation of the veda, by tapas (diminution of sense enjoyment), 
by making gifts or by yajna. But by love, not looking forward to any other goal, it is 
possible for one to know Me (bhagavad gita, X1-53 and 54). In whom there is superior 
love for the Deva (sveta., V1-23); This Atma cannot be reached by mere thinking etc. 
(katha, 11-23). 
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Because (meditation) is found in all (the stages), the teaching is wound up with 
the house-holder. 


For the reason stated, meditation is found in the house-holder also; 
and the upanishad closes, making reference to him. The intention is that 
what is stated should apply to all stages. 


Similarly, in the brihad aranyaka the text under consideration is 
preceded by reference to the state of one that renounces the world thus: 

Brahmana should rise from love of son, from love of money, and from 
love of the world, and live the life of a mendicant. 


Though the third kind of help appears to be prescribed to one that 
thus renounces the. world, it applies to all. This is declared in the next sutra: 


48. HitaeaTATTSATT 


Like mauna; because the reaching of Brahma by those in other stages also is 
stated. 


In the brihad aranyaka text reference is made to one that rises from 
all desires, and lives as a mendicant; and then the helps ending with mauna 
are enjoined. This injunction applies to all stages. For all those in other 
stages also reach Brahma as taught in chandogya Itself (II-23-1). 


SUB-SECTION 13 


2 


The expression “Remaining with bdlya’’ in. the text considered in the 
preceding sub-section is explained here. The term bdlya may mean the age of 
a child or his actions. As the former cannot be attained by one, the term 
must be taken to mean a child’s actions. The question for consideration is 
whether the meditator may live like a child, following his desires, wherever 
they may lead him? or whether he should not parade his learning and worth. 
The first view is that the former alternative is what is intended; for there 
is nothing to limit. the injunction to any particular thing; and a general 
prohibition is barred’ by the particular injunction. The final decision is stated 
in: the sutra: 


49, saTfeRdaacard | 


Without parade; because this alone will fit in. 

It is the nature of a child not to show off his powers; and this should 
be adopted by the meditator. For, this alone will fit with the injunction. 
Everything else is said to be opposed to vidya. 

Who does not desist from evil deeds, the force of whose desire and 
hate have not abated, whose mind is tossed about by numerous undertakings, 
and who for that reason cannot steadily maintain his mind on any object-by 
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him He cannot be reached by meditation (katha., I1-24); If the food be pure, 
the mind will be pure (chando., VII-26-2). 


SUB-SECTION 14 


50. tfennmeqaafdaet aeatare | 


The fruits of this world are ‘reaped immediately, if there be no obstruction. This 
is seen. 


Meditation is of two kinds - the fruit of one is well being in this world 
or in the next; and the fruit of the other is release from karma. The question 
considered in this sub-section is whether the former is reaped immediately 
after the good deeds are done, or at some other time. the first view is that 
as there is no cause for delay, it is reaped immediately; for the meditator is 
reborn with the good deeds previously done. This is stated by Bhagavan: 
Four classes of persons, that have done good deeds, meditate on Me (bhagavad 
gita, VII-16). The sitra states that the time for reaping the fruit is not 
definitely fixed. If the fruit- of a stronger karma does not intervene, and 
cause obstruction, the fruit of the meditation is reaped immediately. Other- 
wise, it is delayed. This fact is admitted in the veda. It was shown that when 
the udgitha is sung with meditation, the kratu, of which the singing is a part, 
becomes’ most efficacious, i.e., that it prevents the coming of all obstructions. 
The possibility of there being obstructions is thus admitted. 


SUB-SECTION 15 


51. Ua GfrnoiarerereaaeeaeTaATA: | 


Similarly, in regard to fruit in the form of release from karma, the time of 
reaping is not definitely fixed. Because that condition is known. 


The same condition exists in this case also. The same condition the 
absence of obstruction, or the ending of the obstruction. The reason’ for 
adding a new sub-section is that there is a further doubt in the matter, viz., 
the actions that help meditation being more powerful, there can be no 
obstruction. The reply is that it is possible that offence previously given to 
persons doing meditation may cause obstruction (1). 


WAT AGRI Aaah TA: | 


(1) It may be thought that the last sub-section alone is useful, as it points out 
that it is possible for meditation to be obstructed in the yielding of its fruit, so that 
steps may be taken to remove the cause of obstruction. Why is reference made to 
meditation for worldly fruit? The reply is that the intention is to point out the 
possibility of obstructions there also, and to create a disgust for such fruits; for 
persons may seek them under the impression that there is no difficulty in the matter 
(adhi., 423). 


472 SRI BHASHYAM 
Wad ATH AAT AA: | 
CHAPTER IV 
SECTION 1 


In the third chapter meditation was considered along with the helps 
thereto..In this chapter the nature of meditation is first examined (1), and 
then the fruits to be reaped are stated. 


SUB-SECTION 1 


The following texts teach vedana “One that meditates (vid) on Brahma 
reaches the highest (Gna., 1-1); Meditating (viditva) on Him alone, one attains 
immortality (sveta., 3-8). If one meditated (veda) on Brahma, he becomes 
Brahma indeed; (munda., III-2-9); When the seer sees the Being with a bright 
figure’ (Ibid., III-1-3). This text contains the term vidvan. These texts pre- 
scribe vedana as the means to reach Brahma. The question for consideration 
is whether it should be done but once, and whether the injunction is fully 
complied with thereby, or whether it should be repeated many times? 


first view. The vedana should be done but once. For, the injunctions 
mention only vedana; and there is no authority for its repetition. The case 
cannot be likened to the husking of paddy (avahanana); see note (5) on page 
34. There the effect is actually seen; and till the husk is completely removed, 
the operation should be repeated. But vedana does not produce an effect that 
can be seen; and it need not be repeated. Further, karmas like jyotishtoma, 
and the vedana prescribed in the .vedanta form the worship of the highest 
Atma; and thus worshipped, He bestows on the worshipper the four kinds of 
fruits. This was settled in chapter III, section 2, sub-section 8. Hence 
Jyotishtoma, vedana also should be done but once; and this will be a full 
compliance with the injunctions. 


Final decision. This is stated in the sdtra: 


1, STG hTeRgTEMTE | 


Repetition more than once; because it is so taught. 


Because the word vedana is used as synonymous with the. terms 
dhyana and updsana. This is known from the fact that in texts teaching 


(1) It may be thought that the nature of meditation should have been dealt with 
in the third section of chapter III. True; its inclusion in the chapter on: fruits of 
meditation is to show the following points: (i) Release cannot be attained by any other 
means; (ii) meditation is indissolubly connected with release; (iii) The attainment of the 
goal.is near at hand’ and (iv) The pleasure of meditation is as great as that to be 
attained in release (adhi., 433). 
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vedana the three terms are used to denote the same thing. The chandogya, 
III-18 begins with the words “medtiate (upasita) on the mind as Brahma” 
(verse 1), and closes with the sentence “He that thus meditates (veda) shines 
through his fame as a giver; warms through his repute as a powerful person, 
and shines through the lustre born of vedic learning” (verse 3). Here thé 
teaching begins with the term updsana and ends with the term vedana. In the 
next example this is reversed. In the same upanishad the first section of 
chapter IV describes -Raikvas learning thus “What he knows (veda), that alone 
any other knows (veda); such a person was stated by me “(verse 4). Further 
on, there is this sentence “Teach me, revered sir, the Being on whom you 
meditate” (upasse) (Thid., IV-2-4). Other texts similarly connect vedana and 
dhyana. The teaching conveyed by the text “One that meditates (vid) on 
Brahma reaches the highest” (Gna, 1-1) is given by other texts thus: “The 
Atmd, dear, should be seen, should be heard about, should be thought on and 
should be medtiated on (nididhyasitavya) (brihad., IV-4- -5); and “Then meditat- 
ing (dhyayamana) on Him without parts, he sees Him” (munda., III-1-8). Now, 
dhyana is thinking continuously, and is not merely a single act of recalling 
something to the mind. Updasana too has the same meaning; for the term is 
used to denote the fixing of the mind on one thing to the exclusion of every 
thing else. It may, therefore, be concluded that the term vedana means 
continuous dwelling of the mind, the subject of meditation being revolved 
many times. 


2. foaTe 
This is learnt from the smritis also. 
This text is: 
_A continuous stream of thought without interruption by any other thought 
is dhyana; and it is brought about by the first six helps (vishnu, VI-7-91). 


2: The means to release (moksha) is thus shown to be meditation. It 
should also be continuous without a break, like a stream of oil poured from 
a cup. This is stated. 


If food be pure, the mind will be pure; if the mind be pure, unbroken 
(dhruva) meditation will come; when unbroken meditation is attained, all knots are 
cut (1) (chando., VIII-26-2). 


Next, it must become vivid like sense perception. This appears from 
the following text: 


ae 
(1) Knots are avidyd, desire and the like, so called from the difficulty in getting 
rid of them. 


Released by Maran‘s Dog , Toronto, Canada 
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The knots = the heart are cut; all doubts are solved; his karmas are 
destroyed, when He is seen, as compared with whom all superior beings 
appear as inferior beings (munda., II-2-9). 


This being so, in the text ‘The Atma, dear, should be seen, etc., the 
term drashtavya shows that meditation denoted .by nididhydsana should be 
vivid like sense perception (1). A thought recalled and revolved in the mind 
continuously becomes vivid like sense perception. 


3. And this is explained by the author of the vakya. ‘Vedana is updsana; 
as it is used to denote the subject of updsand. He considers the following as 
the first view. ‘Think but once; for the intention of the injunction is thus 
carried out; like the praydja offerings, which are made but once for all the 
principal offerings, (see Intro., Para 37). He then states the final decision 
thus: ‘It is decided (that the thought should be repeated); for the term 
upasana is used as synonymous with Vedana. Next, updsana should be 
unbroken meditation; for it is seen, and is stated in a vedic text. 


4. It has been stated that the means to release (moksha) is continuous, 
vivid meditation. It should be loving meditation also. This is stated: 


This Atma cannot be reached by mere thinking by mere meditation, or by 
mere hearing many times; He is reached by him, whom alone He chooses. To him 
this Atmd shows Himself (munda., III-2-3). 


He chooses him only, who is dearest to Himself. He is dearest to Him, 
who loves Him beyond measure. Bhagavan Himself makes efforts in such a 
manner, that one that is dearest to Him may reach Him. This is stated by 
Himself: “to those, that wishing ever to be with Me, meditate on Me, I give 
with love that buddhi, with which they will reach Me” (bhagavad gita, X-10; 
‘I am immeasurably dear to him; he is immeasurably dear to Me’ (Ibid., VII- 
17). This means that the continuous, vivid meditation must become immea- 
surably dear, as the object meditated on is immeasurably dear. It is then that 
the highest Atma will choose the meditator, and can be reached by him. This 
continuous, vivid, loving meditation and this alone is denoted by the term 
bhakti; for it is synonymous with the term upasana. Hence, the veda and 
smriti state: Released by Maran’s Dog , Toronto, Canada 


(2) In the text ‘Atma, dear, should be seen, should be heard, about, should be 
thought on, should be meditated on,’ the hearing about is not an injunction; for one 
that has learnt the- veda, will perceive that it points out the means to desirable ends; 
and in order to find out all about them, he will himself go to a teacher to receive 
instruction. This need not be enjoined. Nor should manana, (thinking on) be enjoined, 
as its purpose is to impress the teaching on the mind. Hence, what is enjoined is only 


dhyana (meditation), and this should be as vivid as sense perception is. 
Released by Maran’s Dog , Toronto, Canada 
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By meditating on Him alone, one overcomes death (sveta., III-8); One 
that thus meditates on Him here becomes immortal; ne other path to the 
goal exists (puru); I cannot be seen in this form, as you have seen Me, either 
by reciting the veda, by tapas (diminution of sense enjoyment), by making 
gifts, or by yajnas. But by love, not looking forward to any other fruit, it is 
possible for one to know Me, to see Me as I am, and to enter into Me 
(bhagavad gita, X1-53 and 54); That highest Purusha can be reached with love, 
that spends itself wholly upon Him (Jbid., VIII-22). 


5. Criticism. Sankara holds the view that the destruction of avidya 
alone is release (moksha), and that it comes about by knowing Brahma. This 
we accept. Let us now consider what this knowing is which upanishads 
intend to enjoin as the means of destroying avidya. Is it the mere knowledge 
conveyed by vedic texts, or is it meditation following on that knowledge. 


Sankara. It is the former. 


Reply. The knowledge conveyed by vedic texts need not be enjoined; it 
will come to one, that hears the texts. Nor is it perceived that by this alone 
avidya is destroyed. — 


' Sankara. Such knowledge as will destroy avidya does come on hearing 
the texts; but the perception of differences, which is, the effect of vasand 
(unfavourable tendency) does not disappear at once; it continues for some 
time, like the perception of the moon as double by one with a cataract in the 
eye, even though he learns that there is but one moon. Though it continues, 
as its root has been cut, it does not bind. 


Reply. We cannot admit that perception of differences can continue; for 
its cause also, viz., vdsand, being unreal, has been destroyed by knowledge. 
The case of the perception of the double moon is not analogous; for the cause 
of such perception is a real cataract in the eye; and it cannot be removed by 
knowledge. Hence the perception continues; but as it is known to be 
misperception on good authority, it will lead to no undesirable result. If you 
say that the vasand continues, even after knowledge comes, as there is no 
other means of destroying it, it can never disappear. 


Sankara. There is a vasana engendered and developed by perception of 
differences; and until this is removed, vedic texts will not produce such 
knowledge as will destroy avidya. 


_ Reply. Sentences must convey their meaning, when the necessary condi- 
tions exist: it is not correct to state that they will not. We also see that 
even though an unfavourable tendency exists, such knowledge, as will remove 
misconception, comes from the statements of reliable persons or from infer- 
ence. further, as you consider that knowledge should come through the 
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destruction of the vasand, this result can never happen; the vasand has been 
developed during long ages: and is immeasurably strong; while the medita- 
tion, that should destroy it, being practised for only a short time, is weak: 
and it cannot destroy the vasdnd. 


6. Hence the means to the destruction of avidya, which upanishads 
intend to teach, is something other than the knowledge conveyed by texts. It 
is what is denoted by words like dhyana and updsana. Here is the authority— 


Knowing (vijndya), do meditation (prajna) (brihad., VI-4-21); Knowing 
(anuvidya), one meditates (chando., VIII-12-6); meditate on the Atma thus I am 
for thee only (munda., II-2-6); meditating on Him, one is released from the jaws 
of death (katha., III-15); meditate only on the Avmd, the fruit (brihad., III-4-15). 
Atma dear, should be seen, should be heard about, should be thought on, should 
be meditated on (Ibid., VI-5-6); He should be sought; He should be meditated on 
(chando., VIII-7-1). 


As the knowledge to be gathered from vedic texts serves meditation, in 
the first two texts reference is made to this knowledge by the participles, 
‘knowing’, and then meditation is enjoined by the other words in the texts.) 


SUB-SECTION 2 


The question to be considered now is whether the highest Atma, the 
object of meditation, should be meditated on as different from the meditator, 
or as‘his datma. 

First view. He should be meditated on as different from the meditator; 
for He is other than the jeeva that meditates. This point has been decided 
in sutras I-1-17, II-1-22, and III-4-8. One should meditate on Him as He is; if 
the meditation be-on Him, as He is not, He will not be reached as He is. For 
the rule is what one thinks that he becomes (chdndo., III-14-1). 


Final decision. This is stated in the sitra: 


3. areaht qed areafet T | 


(The meditation should be) only as &tma. So have persons meditated in the past, 
and the upanishads convey the same teaching. 2 


As the person that meditates is the Atma of his own body, so is the 
highest Atma the Atma of himself, and meditation should be done in this 
aspect. For it was in this manner that men of olden times meditated “I am 
thou indeed, revered devata; thou art I indeed”. Question. The highest Atma 


‘Paras 2 to 6 reproduce the portion of the Sri Bhashya omitted from sub-section 
I of.chapter I, section 1, as stated in a footnote on page 44. 
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being other than the meditator, how did they regard Him as themselves? The 
last part of the sdtra replies: 


The veda makes the meditators understand this point without conflict- 
ing with other texts: “Who stands in the Atma, who is within the Atma, 
whom the Atma does not know, whose body the Atmd is, who rules the Atma 
from within, He, the inner ruler, is your immortal Atma (brihad., V-7-22). All 
these beings, dear, have their root in Sat; they rest in Sat; they will be 
dissolved in Sat; all-this is identical with that (Sat) (chando., V1-8-4 and 7); 
All this is indeed’ Brahma; for it has come forth from Him; it will be 
dissolved in Him; it lives by Him (Ibid., III-14-1). 


For the reasons stated in these texts, Brahma is the Atma of all things 
intelligent and non-intelligent. He is therefore the Atma of the meditator. 


As each person is the Atma of his own body, and thinks “I am deva, 
I am man”; so the highest Atma is the Atma of himself, and it is appropriate 
that he should regard Him as himself. It has been pointed out how every 
thought of everything extends to the highest Atma also, and how every word 
therefore denote Him directly. Men of olden times, accepting this teaching of 
the veda, made the statement quoted above. Hence also prohibition of 
meditation on Him as another contained in the ‘following texts: 


One that meditates on another devata with the thought ‘He is another; F am 
another’ does not meditate (brihad., III-4-10); He does not know the whole truth; 
meditate on Him only as Atma (brihad., II]-4-7). All things will overcome him, 
who sees all things else where than in the Atma (6rihad., IV-4-6). 


2. The injunctions and prohibitions do not conflict with the direction 
to think of the highest Amd as different from the jeeva contained in the text 
“Meditating on the’ Atma and on the Being who controls him as different” 
(sveta., 1-6). For, one meditates on Him as I, on the ground that He is his 
Atma; and he regards Him as superior to himself, as he is superior to his 
own body. 


SUB-SECTION 3 
4. 7 Udte af a: | 


Meditation as Atma does not apply to meditation on pratika; for it is not 
Atma. 


Meditation on mind, on name and on similar objects is enjoined in the 
following texts: “Meditate on mind as Brahma (chando., III-18-1); He that 
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meditates on name as Brahma’ (Ibid., V1-1-5). In these cases is the medita- 
tion to be as directed in the preceding sub-section i.e, as the Atma of the 
meditator, or no? 


First view. As directed in the preceding sub-section; for the meditation 
is on the highest Atma as in the other case; and He is the Atma of the 
meditator. The final decision is - No. This is stated in the sutra: For mind or 
name is not the Atma of the meditator. In cases like these the meditation is 
only on the pratika, but not on the highest Atma. He enters into the 
meditation merely as a qualifying attribute (viseshadna). By meditation on 
pratika is meant meditation on what is not the highest Atma as the highest 
Atma. In this meditation, as the pratika is not the Atma of the meditator, it 
is not to be meditated on as such. 


Objection. Even here the highest Atma alone is the object of medita- 
tion. When this is possible it is inappropriate to medtiate on mind and on 
other non-intelligent objects,which possess but little power. Hence, the high- 
est Atma should be meditated on as mind, as name and the like. The sitra 
replies: 


5. TAHA | 
Meditation as Brahma should be (on objects); because of His superiority, 


Because Brahma is superior to mind, name and the rest; while they 
are the reverse as compared with Him. To look upon a king as a servant. will 
be attended with unpleasant consequences, while the reverse will do good. 


SUB - SECTION 4 
6. SURTRATTHSTTT: | 


Meditation on parts of a Kratu should be only as the sun and other devatas; 
because to do so is appropriate. 


There is this text: “This being, who warms, meditate on udgitha as that 
being” (chando., 1-3-1). In cases like this, when meditation on parts of a kratu 
is enjoined, the question arises - Should one meditate on the udgitha as the 
sun, or on the sun as the udgitha? 


First view. The latter is the correct form; for, the rule laid down in the 
preceding sub-section is that meditation should be on an inferior object as 


SUB-SEC. 5] FINAL DECISION 479 


being ‘a superior being. Udgitha, being part of a kratu which is the means to 
a fruit, is superior to the sun, who has no connection with the fruit (1). 


The final decision is stated in the sutra. It is on the udgitha that one 
should meditate as the sun. Because it is appropriate to regard the sun as 
the superior of the two. For, karma yields its fruit, only as being the worship 
of the sun and similar devatas. 


SUB-SECTION 5 


7. TAT | 
Meditation should be done in the sitting posture; becuase it is only then (that 
concentration of mind) will be possible. 


One may do meditation, sitting, lying down, standing or walking; for 
there is nothing to restrict the choice to one of these postures. In this 
predicament the siitra intervenes, and throws its weight on the side of the 
sitting posture. In standing or walking some effort is required; and lying down 
may. induce sleep. Hence the sitting posture should be adopted. And in order 
that’ rio effort may be required for holding up the body, some support to the 
back should also be provided. 


8. ATAT | 


And because what has to be done is dhyana (meditation). 


Dhyana has been stated to be the dwelling of the mind on one thing, 
without the intervention of the thought of anything else. And for this 
concentration of mind is necessary. 


9, Tact WIT | 


And _ having regard to immobility. 


Having regard to immobility, earth, sky and other things are appropri- 
ately stated to meditate. 


Earth seems to meditate; the intermediate world seems to meditate; heaven 
seems to meditate; water seems to meditate; the hills seem to meditate (chando., 
VII-6-1). 


In order to concentrate his mind the meditator should be immobile 
like the earth and hills; and this is possible only to him that sits down. 


(1) This is based on the mimamsaka’s view that karma yields fruit, through 
apurva, but not the devata. See the discussions in paras 5 and 6 of the final decision 
in sub-section 1-3-7. 
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10. ART FT 1 


And this is stated in the smritis 
It is stated that meditation should be done sitting. 


Placing on a pure spot a firm seat for himself, neither much raised, nor 
very low, and covered over with a cloth, deerskin, and kusa grass; sitting on the 
seat, making the mind one-pointed, controlling the functions of the mind and the 
senses, let him practise yoga to reach purity of the Atma (bhagavad gitd, V1-11 
and 12). 


LL. WaT Taras | 


(The meditation should be done) where concentration of mind is possible; because 
(the time and place) have not been specified. 


No particular place or time has been stated as suitable for the 
meditation, and there is mention only of concentration of mind. Whatever 
place or time suitable for this purpose, that alone should be selected. The 
text “On a level place, pure, and free from pebbles fire and sand, etc.,”. 
(sveta., I-10) refers to a place where alone concentration of mind may be 
attained but it does not restrict the choice to particular places; for further 
on it is said “suitable to the mind”, ie., to concentration of mind. 


SUB-SECTION 6 
12. TATA fF eEz | 


(The meditation should be done) till one departs from the world. For there also 
it is seen. 


The question for consideration is whether meditation may be com- 
pleted in one day, or whether it should be continued every day till death. 
The first view is that as the injunction will be carried out by doing it for one 
day only, it should be completed on one day (1). The sdtra says - ‘No’. It is 
seen that meditation is done from its commencement up to departure from 


(1) Objection. As this text contains no word to indicate an injunction, it merely 
sums up the teaching with a statement of the fruit. Reply. As the injunction has not 
been given anywhere else, it should be treated as an injunction. Objection again. In this. 
text reference is made to goods deeds only, but not to meditation. Reply. As the good 
deeds are referred to as the means of reaching the Brahma- world, and as they are 
calculated to make meditation grow, the mention of goods deeds implies the continuance 
of meditation also throughout. 
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this world, and throughout this period - “Thus living all his life, he reaches 
the Brahma - world” (chando., - II-15-1). 


SUB-SECTION 7 


In the remainder of this chapter the fruits of meditation are de- 
scribed. In this section such fruits, as come to the medtiator while he 
remains in his gross body, are dealt with. 


The veda states that when one has attained meditation, his previous 
evil karma is destroyed, and that subsequent evil karma does not attach 
itself to him. The following are the texts : 


As water does not stick to a lotus leaf, so no evil karma will stick to 
one,that thus meditates (chdando., IV-14-3). The Atma that knows the nature of 
Brahma, on knowing Him is not polluted with evil deed (brihad., V1-4-23). 


These texts describe non-attachment of subsequent evil deed. 


When one knows this and makes offerings, all his evil deeds are burnt 
up,as the cotton of the ishika plant thrown into the fire is burnt up (chdndo., V- 
24-3); His karmas are destroyed, when he is seen, as compared with whom all 
superior beings appear as inferior beings (munda., II-2-9). 


These texts describe the destruction of past karma. the question to be 
considered is whether it is right to regard these two results as the fruit of 
vidya or no. 


First view. They cannot be the fruit of vidya; for it is said: 


karma, the fruit of which has not been experienced, is not destroyed even 
by‘ the lapse of a thousand millions of kalpas (world-age). 


As the vedic texts conflict with this verse, and as they follow the 
teaching of meditations on the highest Atma, they must be regarded as mere 
praise (arthavada). Nor can they be regarded as enjoining meditation in 
expiation of evil karma; for they teach the reaching of Brahma as the fruit 
“One that meditates on Brahma attains the highest” (Gna., I-1). “If one 
meditates on Brahma, he becomes Brahma indeed” (munda., III-2-9). 


Final decision. This is stated in the sutra: 


13. dah SATTARSIAA ALATA | 


On the attainment of this (meditation) there result the destruction of previous evil 
karma, and the non-attachment of subsequent evil karma; because this is 
declared. 
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By the expression “attainment of meditation” is meant the reaching of 
the stage, in which meditation becomes as vivid as sense perception; for the 
text is “When He is seen”. It is appropriate that these results should flow 
from vidya; for it possesses great efficacy; and this efficacy is referred to in 
the expressions “No evil karma will stick to one that thus meditates”; and 
“all his evil deeds are burnt up”. There is no conflict as stated in the. first 
view; for the texts relate to different matters. The verse confirms the efficacy 
of karma to produce its fruit; while the upanishad texts quoted declare that 
meditation on the highest Atma, when attained, destroys the capacity of past 
evil deeds to yield their fruits, and that it obstructs the accrual of similar 
capacity in regard to subsequent evil deeds. There is no more conflict 
between them than there is between the capacity of fire to produce heat, and 
the power of water to allay it. 


2. The opponent’s view that meditation is not expiation is not correct. 
It is enjoined merely to destroy karma; and when it is destroyed, and the 
obstruction is removed, the attribute jndna expands of itself; and other fruits 
come to the meditator in the same way (adhi., 460). 


3. What is meant by the non-sticking of evil deeds? Evil deeds produce 
in a person a tendency to do evil deeds of the same kind, made him unfit 
to perform the duties imposed upon him by the veda, and lead to unwelcome 
fruit. Obstructing the accrual of this capacity is non-sticking of evil deeds. 
The destruction of evil deeds is the destruction of this capacity, when it has 
already accrued. This capacity is the displeasure of the highest Atma. The 
meditation is His worship, and removes His displeasure, when it has. ac- 
crued, and obstructs its accrual, when it has not. 


4. This declaration of the non-sticking of subsequent evil karma refers, 
it should be noted, to karma done unconsciously. The text “who does not 
desist from evil deeds, etc.” (katha., II-24), indicates that complete with- 
drawal from evil doing is the means by which meditation may be perfected. 


SUB-SECTION 8 
14, REATATAGST: Tt TF | 


In regard to the other also (i.e., good deeds) similar destruction of the previous 
and non-sticking of the subsequent one. But the destruction takes place, when the 
body falls away. 


The sitra extends to good deeds also the effects stated in the preced- 
ing sutra in regard to evil deeds and for the same reason. Good deeds are on 
the same level as evil deeds as to their antagonism to the fruit of medita- 
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tion. There is also vedic declaration on the point. Referring to both good and 
evil deeds, it is said “All evil deeds depart from Him” (chando., VIII-4-1); 
“Then he shakes off good and evil deeds” (kaushitaki, 1-37). Good deeds also 
are denoted by the term pdpma, as their fruits are unwelcome to one seeking 
release from karma 


2. The need for a new sub-section arose from the fact that good deeds 
are allowed by the veda, and that their fruits are seen to be welcome to some 
persons. It might therefore be presumed that they are not antagonistic to 
meditation. This presumption had to be removed. 


3. Objection: To the meditator rain, food and other helps are desirable, 
to enable him to complete his meditation, which, as stated, requires certain 
duties as helps. How can it be said that they are antagonistic to meditation, 
and that they are destroyed. The last portion of the sara replies. Such good 
deeds as yield fruits, that are helpful to the meditation, are destroyed only 
after death. 


SUB-SECTION 9 


‘The question is whether in this destruction of the past deeds, both 
good and evil, all deeds are included without distinction, or only those that 
have not begun to operate. 


First view. The first alternative is the correct one; for the text quoted 
refers to ‘all deeds’ ; and no reservation is made. No karma is needed to 
account for the continuance of the body, as like the potter’s wheel set in motion, 
it may remain from the impetus given to it when it was first made. 


Final decision : This is stated in the sutra : 
15, TASH UT Gt Tee: | 


But the previous karma, which is destroyed, is only what has not begun to 
yield fruit ; because a limit (in the form of delay in the falling away of the body) 
is stated. 


The statement is made in the text : 
For him (that thus meditates) there is delay only so long as he is not 
released (from his bedy) ; then he is united (to Sat) (chando, VI-14-2). 


.Here a limit is fixed, beyond which the reaching of the goal will not 
be delayed ; and this limit is the continuance of the body, which was brought 
about by the karma, which has begun to yield fruit ; and this fruit must be 
experienced. 


The opponent’s analogy of the potter’s wheel does not hold ; for nothing 
prolongs the life of the body other than the pleasure of displeasure of the 
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highest Atma, brought about by good or evil deeds ; and there is no authority 
for believing that anything else exists that will prolong its life. 


SUB-SECTION 10 


The: question to be considered in this sub-section is whether agnihotra 
and other duties of one’s stage of life should be done. Seeing that even good 
karma sub-sequently done does not stick to the meditator, and that the 
duties of the stage of life are included under that expression, if one does not 
wish to do them, may he cease to do them? The sutra separates agnihotra 
and other duties of the stage of life from other good deeds, and states that 
they should be performed. 


16. wfterrey AeaTataa TeATT | 


But agnihotra and the rest (should continue to be done) ; because they are 
required for its completion. This is seen. i 


The fact that the fruits do not attach to the meditator does not apply 
to these good deeds. They must therefore be done ; for they are done only 
because they are needed to help meditation. This is seen from the text “Him, 
students of the veda wish to meditate on by recitation of the veda, etc.”. 
(brihad., VI-4-22). Meditation becomes every day more and more powerful by 
practice; and in order that this may happen the duties of the stage of life 
should be daily performed. Otherwise, the mind will become impure, and 
meditation will become impossible. 


Here a doubt arises : Of the good deeds of a meditator some help 
vidya ; some have been expended by enjoyment; and what remains have to be 
experienced, and this. is what has begun to yield fruit. In the text “His sons 
take his property; his friends his good deeds” to what good deeds is 
reference made ? The next sutra replies : 


17. Wasa HIPAA: | 


Among good deeds previous and subsequent those other than these (considered 

under siitra 16) indeed exist. This is referred to by the text of some. 

There are endless good deeds, the fruits of which have been ob- 
structed by more powerful karmas ; and the text under consideration refers 
to them; as also the text declaring destruction and non-sticking of karma. - 


The possibility of one karma obstructing another already mentioned, is 
recalled in the next: sitra : ~ 


18, ada fase fF 1 


"That alone done with meditation” (has been stated already). 
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The text referred to in the sittra (chando., I-1-10) states that medita- 
tion on udgitha removes obstruction in the way of reaping the fruit of a kratu. 
This indicates that the fruit of one karma may be obstructed by other karma. 


' SUB-SECTION 11 
19. Attafestat aaacatss aera | 


But expending the rest by enjoyment, one then is united (to the highest Atma). 

By the term "the rest” reference is made to the good and evil deeds, 
other than those that are destroyed by meditation, or that are said not to 
stick to the doer, i.e., those that have begun to operate. Is one united to the 
highest Avma, when the body, in which meditation is attained, perishes, or 
after other bodies are taken up and thrown away. 


First view. — The former alternative is the correct one; for it is stated 
to take place, when the meditator is released from the body. The siitra states 
that these deeds should be expended by enjoyment. If this can be done while 
the meditator is in the body, in which meditation is attained, then the result 
follows, when that body falls. If not, he must take up as many bodies as may 
be needed to expend them fully. For the karma must be expended by 
enjoyment. 

2. The opponent relies on the text "For him there is delay only so long 
as he is not released”; but this only shows that the karma, that has beguti 
to operate, must be expended before one is released; but there is no mention 
of a limit coinciding with the perishing of the body (1). 

3. The conclusion is : The endless karmas, good and evil, that were 
done in the beginningless past, before meditation was attained, and of which 
the fruit has not been experienced, are destroyed by the merit of brahma 
vidya, excepting those that have begun to yield their fruits. The karmas done, 
after it is attained, do not attach themselves to the doer. Of these all good 
karmas go to the friends of the meditator ; and evil deeds to his enemies. 
The conclusion is. therefore sound. 


Wad WARS Helens A: | 


(1) The opponent may also derive support from the text “This jeeva rises from this 
body, reaches the highest Light and appears in his natural form (chando., VIII-12-2). 
But the term “this body’ does not state that release is attained when the particular 
body falls down at death. For smritis state that men doing brahma vidya like Vidura are 
reborn. Hence release is attained, when meditation becomes perfect in the last body. 
The intention in referring to ‘this body’ is merely to compare it to a prison; this view 
is confirmed by the bhagavad gita (IX-33), where Sri Krishna refers to “the body and 
observes “This world, perishable and full of misery; (adhi., 471 and 472). 
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CHAPTER IV 


SECTION 2 


IN this section the mode by which the meditating jeeva gets out of his 
body in death is examined. See Vedic Texts. 


SUB-SECTION 1 
The following text occurs in chandogya : 


_The speech of the person, my deer, that departs (from this world) unites 
with the mind ; the mind with prana ; prana with the element fire ; fire with the 
highest Devata (VI-8-6). 

The first sentence is considered in this sub-section. The question is 
whether reference is made only to the function of the organ of speech, or to 
the organ of speech itself. 


First view. Reference is made only to the function of speech. The term 
used in the original is sampadyate, which may mean either dissolution of a 
product in its cause on merely union ; but its usage in the forme meaning. 
reas more common. Now speech, not being a product of mind, cannot be 
dissolved in it. Reference is therefore made to its function ; and as it 
depends upon mind, it may be said to be dissolved in it. 


Final decision. This is stated in the siitra: 
1. TRAM alas | 


Speech (unites with) mind ; because this is seen, and is stated in the 
veda. 


Speech - i.e.; the organ of speech itself - unites with the mind ; for it 
is seen that when speech has ceased to function, the mind continues to work 


(1). 


2. Objection. This fact may be explained with reference to the cessa- 
tion of the function of speech. Reply. What is seen is supported by the text 
under consideration, which uses the term vak (speech). If the term be 
understood to mean the function of speech, it will be resorting to a second- 
ary meaning. This is one objection. Another is that if the organ of speech 
remains, but that its function only has ceased, it must be perceived ; but it 


(1) It is appropriate that what has ceased to work should be merged in what is 
still active; as fire, as that is quiescent, is dormant within wood, which stage variously 
utilised. 


0 
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is not. Hence it may be concluded that the organ itself is merged in the 
mind. The term sampadyate is used not in the sense of dissolution, but in the 
other sense of mere union (2). 


2, Ha UT Aalray | 


For the very same reason all the other organs follow it (speech). 


Because speech unites with the mind, but is not dissolved in it, all the 
other organs - sensory and motor are appropriately stated to follow speech 
and to unite with the mind. The statement is thus made ‘With the senses 
uniting with the mind without the possibility of their return from it”. 


SUB-SECTION 2 
3. THAITMISIIT | 


That mind (unites) with prana ; this appears from what follows. 


“That mind” the mind united to all the senses. The union is of the mind 
itself, and not merely of its function. 


While the argument in the preceding sub-section applies to this case 
also, the reason for adding a sub-section is this. From the chandogya text 
“The mind, my dear, is a product of earth” (VI-6-5), the mind appears to have 
evolved from earth; and the text “They (water) created earth” (ibid., V1-2-4) 
states that earth came from water. Hence one might presume that the mind 
has evolved indirectly from water. The text "prana is a product of water" 
(Ibid., VI-6-5) connects water and prana as cause and effect, and it may be 
assumed that in the sentence “the mind unites with prana” the term prana 
stands for water ; and it may then mean that mind is dissolved in water. To 
show that this view is erroneous this sub-section has been added. The error 
will be evident, when it is remembered that the mind evolves from ahamkara, 
and prana is a variety of air. And in understanding prana to mean water, the 
primary meaning of the term is ignored for no sufficient reason. What then 


(2) It may be thought that this is not the recognised usage. Be it so. But the 
first view is not free from objection. If the term sampadyate be taken to mean 
dissolution then it is not correct to say that the function of speech is dissolved in the 
mind: for its material cause is the organ of speech itself, while the mind is only the 
operative. cause and dissolution of a product is in its material cause only. Hence, the 
term sampadyate will be used in a secondary sense, as also the term vak (speech) as 
already stated. The final decision is open to criticism on one point only - viz., that a 
meaning is adopted.for the term sampadyate, that is not the common one. Hence, the 
conclusion stated in the siitra remains unshaken. The two reasons stated in it constitute 
but one reason; for they are interdependent. 
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is the meaning of the texts quoted? Reply. The meaning is that mind receives 
strength from food,which is a modification of earth, and prana from water. . 


SUB-SECTION 3 
4, ASAT TETAS: | 


lt (prana) -unites with its lord; (this is seen) from its approaching him and the 
rest, 


The third sentence of the text quoted under the first sutra is now 
considered, viz., Gprana (unites) with the element fire”. The first view is that 
as in the other two cases prdna unites only with the element fire and for the 
same reason; viz. the statement in the text. ‘The sutra states the final 
decision, which is that prana first unites with its lord, ie., the jeeva, .and 
along with him it unites with fire. Here is an analogy. When it is said that 
the Jamna unites with the sea, it means that it first joins the Ganges, and 
then reaches the sea. That this is what takes place will be seen from the 
following texts: 


In the very same way all pranas proceed towards this Atma (jeeva) at 
the time of death (brihad., VI-3-38). By the expression ‘the rest’ in the sutra 
reference is made to the departure of prana with the jeeva: 


Him, going out of the body, prana follows out of the body (brihad., V1- 
4-2). 


Reference is also made to its remaining with the jeeva: 


What is it on the departure of which from the body I also depart, and 
on the staying of which I also stay (prasna., V1-3). 


These are the words of a jeeva, and reference is made to prana. From 
this intimate connection with the jeeva, prana first goes to him, and with him 
it unites with the elements fire. 


SUB-SECTION 4 
5. Yay a 
(It unites) with the elements; this is stated by the veda. 


The union of prana and jeeva with the element fire has been stated. 
Does this union take place with that element only, or with all the elements 
compounded? 
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The first view is that it is only with the element fire; for that only is 
mentioned. The sitra states the final decision. For it is stated: 


This jeeva is “full of earth, full of water, full of air, full of ether, full 
of fire” (brihad., VI-4-5). 


This shows that the jeeva wanders connected with all the elements. 


Does prana unite with these in order with one of these at each step? 
The text quoted will permit of this view being taken. The next siitra replies: 


6. wafer alga fF 1 


Not with one at each step; for the veda and smritis show. this. 


For, the elements were unable to do anything, each acting by itself, 
and they were therefore compounded. This is stated. 


I will enter these three devatds as the inner ruler of this jeeva and 
make diverse names and forms. Of them I will make each triple (chando., VI- 
3-2 and 3). 


This states that the elements were compounded in order that they 
might become fit for the making of diverse names and forms. This is stated 
in a smriti also: 


When the products, beginning with mahat and ending with the great 
elements, remained separate, they had different capacities. They were unable 
to create the products of evolution without mixing and combining with one 
another. Mixing and- combining with one another, they formed the egg-shaped 
universe (vishnu, 1-2-5383 and 54). 


Hence by the term “fire” reference is made to fire compounded with the 
other elements. 


SUB-SECTION 5 


The question for consideration in this sub-section is whether the mode 
of departure herein described applies to all equally, or only to those that do 
not do meditation. The first view is that the latter alternative is the correct 
one. For the meditator is said to attain immortality even while he is here; 
there is therefore no need for him to depart. This is stated. 


When all the desires, that were in his heart, are released, then. the 
mortal becomes immortal; here he enjoys Brahma (brihad., V\-4-7). 


The final decision is stated in the sitra: 


7, PATTI TTT | 
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(The mode of departure) is common up to the beginning of the path. the 
immortality is merely what is to be attained without burning (the connection 
with the body). 


Even the meditator departs from the body in the manner pointed, out 
until the path commences, i.e., until he enters the blood vessel. For, it is 
stated that he too gets out through a particular blood vessle: 


There are one hundred and one blood vessels of the heart; of them one goes 
to the top of the head. he, that rises through it, attains immortality; the other 
blood vessels are for other ways of getting out (chadndo., VIII-6-6). 


As it is clear from this text that even the mediator passes along a 
particular blood vessel, he cannot avoid departure from the body. the mode 
of departure is the same, until this point is reached; for there is no mention 
of a difference. When the blood vessel is entered, the divergence begins as 
stated in the following text: 


With that light this At#mda gets out through the eye, through the top of 
the head or through other places of the body (brihad., VI-4-2). 


As this text has the same meaning as the chdndogya text, departure 
through the top of the head pertains to the meditator, and the other ways 
pertain to the others. 


2. This being so,the text relied on in the first view must be explained 
in another way; and this is done by the second part of the sitra. The 
immortality referred to is only such as can be attained before the connection 
with the body and the senses is burnt up; and this is the destruction of 
previous karma and the non-sticking of the subsequent one. And the enjoy- 
ment of Brahma here is the enjoyment, that one has during meditation. 


In the next four sitras the same conclusion is supported by other 
arguments: 


8, TereteReaTTeATT 


It (explanation offered) holds; because until Brahma is reached, samsara is said 
to remain. 


It will be explained that Brahma is reached by going to a particular 
place by the path known as devayana. Until then there is samsdra, meaning 
connection with the body. See the following texts: 


For him (who thus meditates) there is delay only as long as he is not 
released (from his body); and then he is united to sat (chando:, VI-14-2); Shaking 
off sin as a horse shakes off the hair on its body, released from the body, as_ the 
moon is released from the mouth of rahu (in an eclipse), throwing off the body, I 


SUB-SKC. 5] FINAL DECISION 491 


will reach the eternal Brahma world, the purpsoe of my life having been attained 
(chando., VIII-13-1). 


9, CH TAT TATE: | 


A subtle body remains; because it is so seen from vedic texts. 


A subtle body continues on the devaydna. For it is said that he enters 
into a colloquy (1) with the moon; and this implies that he has a body. Hence 
his bondage has not been burnt up. 


10. AWTHeATA: | 
Hence immortality by the destruction of bondage is not meant. 


‘Meant’ - by the text quoted by the opponent. This sitra is intended to 
refute the view that one may be released, while he lives in a body ‘here (2). 
This is opposed to numerous vedic texts, such as those enjoining meditation, 


(1) The meditator has to go to the moon on the devayana; and he is asked by 
the moon “who art thou” He replies (kaushitaki, 1-13). 


(2) The view that one may be released while he remains in his body was held 
by Sankara: and it is refuted in sub-section 4 of chapter I, section 1, the refutation 
being put into the mouth of the second illusionist. The statement that one remaining 
in a body is released is as contradictory as to say ‘my mother is barren’; for to be i 
a body is bondage; being without a body alone is release. 


Sankara, While one appears to be in a body, if he knows the appearance to be 
unreal, he is released from the body, ie., he is a jeevan-mukta. 


Critic. No; if a person is released by the knowledge that the appearance of being 
in a body is unreal, how can the person be said to be jeevan-mukta? What is the 
difference between this release and the release of one that is without a body? From 
him too the unreal appearance of being in a body has been removed. 


Sankara The appearance of being in a body has been nullified; but it continues 
like the perception of the moon as double by one with a cataract in the eye. Such a 
person is jeevan-mukta. 


Critic. You cannot allege that the appearance has been nullified; and that it yet 
continues. In the case of the double moon its appearance is due to a real defect in the 
eye; this is not removed by the assurance of a reliable person that there is but one 
moon; and the appearance therefore continues, even though the person’s erroneous 
impression has been removed. But in the case under consideration the knowledge, that 
removes the misconception, covers everything other than Brahma. Avidya, karma and 
the rest, which are the causes of the unreal appearance, have been removed along with 
that appearance by the knowledge. The view that one may be released while he 
remains in a body is opposed to vedic teaching. “For him there is delay only so long 
as he is not released (from his body); then he is united to Sat’’ (chando., VI-14-2). This 
shows that the release of one doing sad vidya a waits only the falling away of the body, 
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which continues to the close of one’s life, and describing departure from the 
body, journey on the devaydna, and release from all bonds on reaching a 
particular place. It is also opposed to sense perception. 


11. FAT STAT | 


The warmt (perceived in some parts of a dying man’s body) belongs to the subtle 
body alone; and this is appropriate. 


When the meiditator is about to die, a warmth is perceived in a part 
of the gross body, which does not pertain to it. If it did, it would be 
perceived throughout as stated in the text “It heats its body from the foot to 
the head” (ndra., 11-10). The warmth is therefore due to the subtle body, as 
it withdraws gradually from the gross body. The conclusion is that until the 
path is entered, the mode of departure of even the meditator is the same. 


The opponent brings up two other texts as expressly denying depar- 
ture of the meditator. This objection is stated in the next sutra, and is then 
refuted. 


12. ufetearett ta atacewsraary | 


If it be contended “Departure is denied” the reply is —No, because departure from 
the atmd is denied; and this is clear in the text of some. 


See Vedic Texts - brihad., VI, Sec. 4. The first verse states that the 
dying man takes his senses, and comes out of the heart. The second verse 
describes the mode of departure; the fourth verse shows how he attains a 
new body, and in verse 6 the subject of the departure of one that does not 
do meditation is brought to a close. Then this text relating to the meditator 
occurs: 


Next, as to one that does not desire. Of him that is without desire, from 
whom desire has departed, that has no further desire, and whose desire is centered 
on the Atma, pranas do not depart. Being Brahma alone, he attains Brahma 
(brihad., VI1-4-6). 


Similar denial of departure is contained in the texts which describe 
the colloquy between Artabhdga and Yajnavalkya (brihad., V-2). Verse 10 
refers to the overcoming of death (So the opponent understands the text); 
eee 


and thus denies jeevan-mukti It is also denied by Apastamba. “Let one abandon the 
deeds leading to wordly fruits, this world and that world, and seek the Arma. The view 
that’ release comes from the knowledge of texts is refuted by texts dealing with release. 
If release did take place from mere knowledge of texts, one should not then experience 
pain even here”. 
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and verse 11 runs as follows: “When this person dies,do the pradnas depart 
from him or no?” To this question the following reply was given “No,” said 
Yajnavalkya, “They are dissolved in him; he swells and inflated lies dead.* 
The opponent concludes that the meditator attains immortality here alone. 


The sutra replies that what is denied is the departure of the prdnas 
from the jeeva, not. from the body. The term tasya (of him) in the first text 
refers to the jeeva described in it as without desire, but not to the body, of 
which no mention is made in the context. Objection. By its termination the 
term tasya indicates merely the connection of pranas with the jeeva, but not 
the place from which departure takes place. That fromwhich the departure 
takes place is the body alone. Reply When it is said that the pradnas do not 
depart, one will wish to know the place of departure; and he will naturally 
take hold of the jeeva, who is mentioned as connected with pranas and who 
is at hand,in preference to the body, to which no reference whatever is made. 
Again, there is no object in understanding the termination to indicate 
connection of pranas with the jeeva; for this connection already well-known. 
The connection in general, which is expressed by the termination, may be 
taken to refer to a particular form of connection, viz., the place of departure. 
There is an analogy in the sentence “He hears of the nata “(dancer), (natasya), 
the meaning being ~he hears from him’. It is unnecessary to discuss the 
question further; for in the text of the mdandhyandinas the jeeva himself is 
stated to be the place of departure, the term used being tasmat (from him) 
instead of tasya (of him). 


2. Objection again. There was no question whether pranas depart from 
the jeeva; and its denial would therefore be inappropriate. Reply. When it is 
said “For him there is delay only so long as he is not released from the body’ 
(Chando., VI-14-2), one will carry away the impression that the meditator 
would reach Brahma, when he throws up his gross body, and that then pranas 
would leave him. If this were a fact, it would not be possible for him to 
proceed on the devayana path, and reach Brahma. To remove this erroneous 
impression the upanishad declares that pranas do not depart from the jeeva. 
That is, they do not separate from him, until the journey is finished and the 
goal is reached. 


3. The other text, on which the opponent relies, should be explained 
in the same manner, if it referred to the meditator. But it does not; for in 
the questions and answers preceding the text (See Vedic Texts) there is no 
reference to meditation on Brahma. The subjects discussed are the nature of 
the senses and of the corresponding sense objects referred to by the terms 
graha and atigraha, fire being the food of water, the non-separation of pranas 
from one about to die, the continuance of the departing jeeva’s good or evil 
repute, and his-reaching a goal suitable to his karma. The words in verse 10 
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“He overcomes death” states that one that knows water to be the death of 
fire overcomes fire, but not death. There is therefore no mention here of one 
doing brahma vidya. The statement that Ppranas do not depart from the dying 
person means that they do not leave him as the gross body does, but that 
they cling to him as the subtle elements do and go with him. 


13. Bad FT 1 


And it is stated in the smritis also. 


The departure of the meditator through the blood vessel going to the 
head is thus stated; 


There is one among them, which goes upward; one going by this pierces the 
orb of the sun, and passing beyond the world of Brahma, attains the highest goal 
(yajna smriti, III-167). 


SUB - SECTION 56 


It has been shown that the jeeva with the senses, the mind and prana 
unites at the point of death with the elements in a subtle condition; and the 
view that departure from the body does not happen to the meditator has 
been refuted. It will not be considered whether the subtle elements go on to 
do the work suitable to the Jeeva’s karma or meditation, or whether they 
unite with the highest Atmd@. The first view is that they go on to do their 
work. For there is no object in going to the highest Atmd, as no pleasure or 
pain has to be experienced by the jJeeva by doing so. The siitra states the final 
decision; 


14, aft We aaa | 


They unite with the highest Atma; for so says the veda. 


For it is said “Fire unites with the highest devata (Chando., VI-8-6). It 
should be assumed that a purpose exists in accordance with the vedic 
statement; and the purpose is to give the jeeva some rest after the fatigues 
of the departure. This is analogous to the rest taken every day in deep sleep, 
and in the dissolution of the universe. 


SUB - SECTION 7 
15. APN TAT | 


By ‘uniting’ is meant a union in which the united things cannot be 
separated; because this is stated. 
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This union with the highest Atmd - of what nature is it? Is it like the 
merging of a product in its cause as in final dissolution, or is it an intimate 
union as the union of speech with the mind? The first view is that it is the 
former, as the highest Atma is the material cause of everything. The final 
decision is stated in the satra. In the text “Fire with the highest devata” the 
word sampadyate (unites) is brought down from the beginning of the sentence 
and is added. In the other clauses one term denotes a particular kind of 
union; and there is no authority for taking it to denote anything else here. 
Nor is any purpose served at the time of departure by the body being 
dissolved in the cause. If this were the intention, there would be mention of 
creation following the dissolution as in other places; but this is not observed. 


SUB-SECTION 8 


The mode of departure from the body of the meditator and of others 
has been described; and it has been stated to be the same. Now begins the 
divergence. The further progress of the meditator is stated in the following 
text; 

There are one hundred and one blood vessels of the heart; of them one goes 
to the top of the head. He, that rises through it, attains immortality; the other 
blood vessels are for other ways of getting out (chando., VII-6-6). 


The question for consideration is whether this text fixes that the 
medicator should go out through the blood vessels going to the top of the 
head, and that others should go out through others, or whether he may do 
so by any other. The first view is that the blood vessel is not fixed; for the 
blood vessels are numberless and very minute; and the departing jeeva 
cannot distinguish the particular blood vessel from the others, and enter it. 
The text merely states what may happen occasionally. The final decision is 
stated in the sdtra: 


16, TSI daa PaEEaAhSsTTaTe aT 
AalpeATAATATAT | 


That place is lit up at the entrance into the blood vessel. Favoured by 
Brahma in the heart, he sees the entrance and goes out through the one 
hundred and first blood vessel. The favour is secured by the merit of the 
meditation and the daily thought of the path as a part of it. 


The medicator gets out only by the blood vessel, which rises to the top 
of the head. For, his meditation, being the worship of the highest Asma, 
pleases Him; and being present in the heart, He enables him to see the 
entrance to the blood vessel, and to pass out through it. 
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Getting out of the body, the medicator is said to go on to the sun, 
along with his rays: 


When he gets out of this body, then he goes up only with these rays 
(of the sun) (chdndo., VIII-6-5). 


The question for consideration is whether this limitation is appropri- 
ate or not. The first view is that it is not; for when one dies at night, how 
is he to proceed, the sun’s rays being then absent? The text quoted relates 
to the case in which such departure is possible. The sitra disposes of this 
doubt. 


17. AAT | 


He proceeds, following the sun’s rays 


The meditator goes on only along the sun’s rays; for this is affirmed 
by the particle eva (only). If this were only one of several ways, then the 
particle would be meaningless. The difficulty pointed out in the first view 
does not exist; for even at night the sun’s rays are available, as one may 
know from the experiencing of heat during summer. In winter the heat, being 
overpowered by cold, is not perceived as on a rainy day. The ever-present 
connection of blood-vessels with the sun’s rays is declared in a vedic text: 


As.a long high road enters two villages, this and that, in the very same 
way these rays of the sun enter two worlds -this and that. They extend from 
that sun, and enter these blood vessels; they extend from these blood vessels 
and enter that sun (chdndo., VIII-6-2). 


SUB-SECTION 10 


To proceed to consider whether the meditator dying at night reaches 
the highest Atma or no. The first view is ‘No’: for dying at night is con- 
demned, and dying by day is praised. 

The day, the bright fortnight and the half-year of the sun’s northward 
progress are praiseworthy to the dying; the contrary is condemned. 


The praise and condemnation are based on the fact that death in the 
day leads one upward and death at night leads one downward. Death at 
night therefore leads one downward, and cannot lead him to the highest 
Atma. 


The final decision is stated in the sitra: 


18. MRM Sa aa arenas = | 


32 
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If it be contended “One dying at night (does not reach Brahmaj” the reply is 
“No; because one’s connection with karma lasts only as long as the body 
remains; and this is shown". 


The meditator is released from all karma at death. That portion of the 
previous karma, that had not begun to yield fruit, perished when meditation 
was. attained. The remainder lasted only till the last body was thrown away. 
And any karma, that might be done unconsciously since the attainment of 
meditation, does not stick to him. Thus, there being no karma,that can lead 
one downward, the reaching of the highest Atma is certain. That this is the 
case is shown by the following text: “For him there is delay, only so long as 
he is not released (from the body); then he is united to Sat (chando., V1-14- 
2). The opponent’s text applies to those that do not do Brahma vidya. 


SUB-SECTION 11 
19. Hasaastt afar 


And for the same reason even in the case of death in the half-year of the sun’s 
southward progress. 


The reason urged in the case of death at night applies with equal 
force to the case of death in the half-year of the sun’s southward progress. 
Question. why then is a new sub-section added? Reply. Because there is a 
further doubt in this latter case. Here is a text which states that one dying 
in the half-year of the sun’s southward progress reaches the moon: 


“Next one, that dies in the half-year of the sun’s southward progress, attains 
the greatness of the pitris and becomes like the moon (nara., anu., 52). 


Another text states that those, that go to the moon, return to the 
earth, when that (karma) of those ends; then they return by the very same 
path (chando., V-10-5). there is also the example of Bhishma, who was a 
meditator, and who waited for the half-year of the sun’s northward progress 
to die. The conclusion is that one that dies in the half-year under consider- 
ation does not reach the highest Atma. 


This doubt is thus removed. One going to the moon returns to earth, 
only if he did not do brahma vidya. In the case of the meditator the going to 
the moon is merely for the purpose of taking rest on his way to the highest 
heaven. For a sentence that follows the text states: 


The brahmana, that meditates, overcomes both the greatness of the 
sun and of the moon, and after that he attains the greatness of Brahma. 
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Even without this text the reaching of Brahma is certain; for, as 
already stated, there is no more karma to bind him. As to the case of 
Bhishma cited, it should be remembered that owing to the practice of yoga he 
was able to select the moment of death, and that he waited for the half-year 
of the sun’s northward progress in order to show its superiority to the world. 


The opponent now refers to certain verses of the bhagavad gita, which 
in his opinion refer to particular times, dying at which the meditator returns 
to earth. The verses are: 


I will declare that path (kala), proceeding along which yogis will not return, 
and that path also from which they will return. The light -fire, the day, the bright 
fort-night, the six months of the sun’s northward progress persons meditating on 
Brahma go along this path and reach Brahma. Smoke, the night, the dark 
fortnight, the six months of the sun’s southward progress - the man of good deeds 
goes along this path, reaches the light of the moon, and returns. These paths- the 
bright path and the dark path-followed by the world are considered to be eternal. 
By one path one does not return; by the other he returns (VIII-23 to 26). 


20. afta: sited Sad Aa 


And those two paths to be meditation on are -taught to meditators. 


The, verses were not intended to say when persons should die. -The 
object was to tell those that meditate on Brahma to include the two paths in 
their daily meditation. So the subject is concluded : 


Knowing those paths, no yogi (meditator) is deluded. Therefore at all times 
meditate on them (gita, VIII-27). The references to the light-fire, and to smoke are 
to the two paths-the -devayana and the pitriyana. Hence, the reference to time in 
the opening verse is fo the devatds in charge of time, who are among those that 
carry the meditator to his goal. If the term Kala (time) were understood in its 
primary sense, it would be inapplicable to fire. 


Wad WAAR Aleka aA: | 
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Wad WAAR Alera AA: | 
CHAPTER IV 
SECTION 3 


It has been shown how the meditator gets out of the body at death, 
and how through the grace of the highest Atma in his heart he enters on the 
path to the goal by passing through at particular blood vessel. This path is 
examined in this section. 


SUB-SECTION 1 

The descriptions given of this path in the various upanishads differ. 
See Vedic Texts. Two texts of the Chdndogya describe the path thus: Light, 
day, half-month, half-year, year, the sun, the moon and lightning. The purusha 
in the last takes the jeeva to Brahma. Brihad adranyaka, Chapter VIII, section 
2, ‘gives the following items: light, day, half-month, half-year, devaloka, the 
sun, and lightning; the purusha in lightning carries the jeeva to Brahma- 
world. Chapter VII, section 10 of the same upanishad mentions the following 
- Vayu, the sun, and the moon. The kaushitaki has agni loka and the worlds 
of Vayu, Varuna, the sun, Indra and Prajapati. The jeeva then goes to the 
world of Brahma.. Hence the doubt arises whether the path beginning with 
light is the only one prescribed by all the texts, along which the meditator 
reaches Brahma or whether there are other paths with option to the jeeva to 
proceed along any one of them. The first view is that there are many paths, 
as their descriptions differ, and as they are independent of one another. The 
final decision is stated in the sutra: 


1. wRRafear aearhe: 


Along the path beginning with light; because this is well-known. 

This one path alone is described in all the texts; and the meditator 
goes by that alone; for this alone is recalled, when the various descriptions 
are perused. This being so, it is concluded that the same is described in all 
the texts with additions or deductions. In the case of meditations, where the 
intention is ascertained to be to teach but one meditation, the attributes 
mentioned in one place are taken into account in another. Similarly, in the 
case of the path the items mentioned in one place should be taken into 
consideration in others (1). 


(1) There is this difference between the two cases. In meditations, though the 
subject is one, as the attributes are endless, it is not possible to meditate on all of 
them; and it was settled that meditations are different, when the attributes differ. But 
in the case of the path, as the items do not exceed twelve at the most, they can be 
meditated on; and in accordance with the recognition of the path as one it is decided 
to be one. 
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In the chadndogya the description in the upakosala and five-fires vidyas 
is‘the same. In the brihad dranyaka, chapter VIII, section 2, the same is 
repeated with two variations. In the other two texts the items fire and the 
sun indicate that the path is one. 


SUB-SECTION 2 


The variations are reconciled in this and the next sub-sections. 


PR IRC CACC EICEIL ISIC i 


Vayu after the year. This is known from the general term and the particular 
term. 


Comparing the chandogya texts with the first brihad aranyaka text, it 
will be observed that the year intervenes between the half-year and the-sun 
in the former, and devaloka (world of the devas) in the latter (1). The path 
being one, both the year and the world of the devas should be included in it. 
The question is which should come first. The order is indicated by the case 
termination of the term mdsa (masebhyas) in the two texts and this is sruti, 
and both srutis are of equal validity. But as the terms denoting periods of 
time are so arranged, that periods of shorter duration are followed by 
periods of longer duration, one’s mind goes to the year from the half-year. 
The year should therefore be placed after the half-year. Then will come the 
world of the devas. This is stated in the first half of the sitra. 


2. In the second brihad dranyaka text Vayu is mentioned before the 
sun; while the kaushitaki text places him after Agni. The order in the latter 
is the order of enumeration in the text; while in the former the order is 
expressly stated by the word drdhva (above). This is order stated by sruti, 
and being of greater validity, it cancels the other order, and Vayu is given a 
place immediately before the sun. See Introduction, para 26. 


3. Thus after the year and before the sun, there are the two items - 
the world of the devas and vayu; and it has now to be considered whether 
they indicate different things, or one thing only. The first view is that they 
are different. As by the term drdhva and the termination of the fifth case 
both are stated to be between the year and the sun, as the order is indicated 
by sruti in each case, and as there is no reason to make a difference, the 
meditator may go to either. The second half of the satra states that. they are 
one, and that the meditator after leaving the year should go to Vayu. For, 
the expression ‘the world of the devas’ refers to Vayu in general terms; as it 


(1) The original quotes portions of the four texts at each step; but as they are 
shown in one place in the Vedic Texts, the quotations are omitted here. The items of 
the path being stated here in the order in which they are enumerated, the discussions 
may be followed easily. 
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eo eee ee 
is stated elsewhere “That which blows is the house of the devas’. The other 
term vayu is a particular term, and both indicate but one devaia. The term 
vayuloka in the kaushitaki text should be understood like the expression 
agniloka to mean Vayu, who is a world. 


SUB- SECTION 3 


Take the kaushitaki text. The first item is agniloka; and this is 
synonymous with archis (light) in the chandogya text. It therefore comes first. 
Vayu is placed after the year. The -sun though mentioned after Varuna, the 
order is cancelled by the order indicated by sruti in the brihad aranyaka text, 
and he is placed after Vayu; thus nine items on the path and their order 
have been settled. The position of Varuna, Indra and Prajapati mentioned in 
the kaushitaki text has to be determined. Are they to be placed after Vayu 
following the order of enumeration in that text, or whether they come in 
after lightning. 


The first view is as follows: To bring them in anywhere would conflict 
with the order expressly stated in the texts;. and to place them after 
lightning would be objectimable, as the chandogya text states that the person 
in lightning leads the jivas to Brahma. There is therefore no room for them 
anywhere; but as the teaching should not become meaningless, it is necessary 
to break the order somewhere. Following the order of enumeration, Varuna 
should be placed after Vayu. The order between Vayu and the sun being thus 
broken, Indra and praja@pati may as well go in only there. 


The final decision is stated in the sutra: 


3. afedtsRaeTeaaaTL | 


Above lightning Varuna; because of the connection between them. 


Varuna is connected with lightning. He is the lord of waters and 
controls clouds; and lightning appear in clouds. This connection of lightning 
with Varuna is well known in the world and in the veda. This is the order 
suggested by appropriateness, and should cancel the order of enumeration. 
The function of the super-human personage to carry meditators to Brahma 
should be accepted as subject to intervention by others. Indra and Prajapati, 
having been also mentioned, should find a place; and should come after 
Varuna, on the principle that new comers should’ come at the end (Introduc- 
tion, para 27). 
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Who are these - light, day, and the rest up to Prajapati mentioned in 
connection with the path - are they landmarks: on the path, or places of 
enjoyment, or. carriers deputed by the highest Atma? The first view is that 
they are landmarks; for so they appear. When one has to go to a village, 
directions are given to him as follows: Starting from this go to that tree; 
then to that stream; then to the side of that hill; and then you will reach the 
village. Or they are places of enjoyment. For, four of the items are well- 
known to denote periods of time and cannot appropriately indicate marks on 
the road; and the other items do not denoté periods of time. On the other 
hand they are stated to be places of enjoyment in the following text: ‘They 
alone ‘are worlds-viz., day and night, half-months, months, seasons and years. 
This fits in with the description of the path by the kaushitaki text, using the 
term loka (world). 


The final decision is stated in the siitra: 
4, aifdareareneate | 


They are persons deputed to take meditators to Brahma; because there is 
indication of this. 


There is a mark of their being carriers in the text “That person, not 
human, leads them to Brahma” (chando., IV-15-5 and 6). This is found at the 
end of the context; and as there is no difference in this respect between 
lightning and those mentioned before, it is concluded that this description 
applies to all of them. The terms light, day and the rest denote certain 
devatas, who control what is ordinarily denoted by them. This usage is 
similar to “Earth said to him”. 


Question. If this be so, how can Varuna and the other two, who come 
after him, be reckoned as carriers? 


The next sitra replies: 
5. tyaaat AeTHEA: 
After that the carrying is only by the person in lightning; because it is so stated. 


“After that” means after lightning. The text quoted refers only to him. 
Varuna and the other two assist him; and for that reason they also are 
reckoned as carriers. 


Released by Maran’s Dog , Toronto, Canada 
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It has now. to be considered who are the meditators that are carried. 


6. HTS TART TTT: | 


One meditating on Brahma, the product; so Badari, thinks. In him progress on 
the path is appropriate. 


This sutra states one view. This being, the four faced one, abides in a 
limited place, and to reach him, going along a path is appropriate enough. 
But the highest Armd, the final cause, the all-knowing, the inner ruler of all, 
is omnipresent; and the meditator need not go anywhere to reach him. For 
He is ever present with him. What meditation has to do is merely to remove 
his avidya or ignorance in regard to the highest Atma. Hence the carriers 
carry the meditators only to the four-faced one. 


Ts faarftacars | Released by Maran’s Dog ,Toronto, Canada 
And because the goal is particularised. 


The brihad aranyaka text refers to the worlds of Brahma as the place to 
which the meditator is carried. The world “word” and the plural should be 
noted; and they refer to a being living in a particular world. There is 
another text, which is clearer still - “I will go to the house in the form of 
the hall of Prajapati (chando., VIII-14-1). So does one think, that has trav- 
elled on the path and approaches the four-faced one. 


The holder of this view anticipates two objections: The first objection is 
that in the Chandogya text the expression used is brahma, but not brahmanam, 
which would be the proper form, if reference were made to the four-faced 
one. This objection is replied to in the next sutra: 


8. antag, CEOLCEH \ Released by Maran’s Dog ,Toronto, Canada 


But that expression: has been used, because to his nearness of Brahma. 


Because the four-faced-one was the first to come forth, he is near to 
the ‘highest Atma, and is denoted by the term brahma. That this is the 
proper view is decided for the reasons stated in the two preceding sutras. 


The second objection is that the person, that goes on the path, attains 
immortality, and does not return to samsara. This could not happen, if the 
four-faced one were the goal. For he is a product of evolution and his life 
being two parardhas, he must perish at the end. This is stated. 


Released by Maran’s Dog , Toronto, Canada 
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All the worlds. including the world of Brahma are perishable; and one that 
goes to them must return (bhagavad gita., VIII-16). 


“One that goes to him must return. The next Sutra replies: 


9. STAT AVANT Hela: ATA | 


When the evolved world perishes, along with its lord the meditator goes from 
thence to the highest Atma This is stated. 


The evolved world, the world of Brahma, the four-faced one. ‘Along with 
its lord’ - with the four-faced one, an officer in the economy of nature. He 
goes when the term of his office expires. He too meditates.on Brahma in the 
midst of his duties; and if the jeeva too, that goes to him, meditates, they 
both reach the highest Awnd. Hence the attainment of immortality and non- 
return to this world, stated as the results to be reaped by going along the 
path, are appropriate enough. This is known from the following text also: ‘All 
of them, when the last body falls away, reach the highest Being free from 
mortality in His world and are released’ (nara., 10-22). 


10. Beet 


And this is stated in the smriti. 


When the time for dissolution comes, all of them along with Brahma 
enter the highest goal, attaining their true nature (Kurma_ purana). 


Badari’s view is that the carriers take only one that meditates on the 
four-faced one. 


In opposition to Badari’s view Jaimini comes forward with his own view: 
1. wae | 
The goal is the highest Atma; this is the view of Jaimini; because this is the 
primary meaning of the term brahma. 


In the text “He takes them to Brahma’’ {Chando., YV-15-6) the term 
brahma denotes only the highest Atma primarily. It is only when it has been 
decided on sufficient authority that it denotes the evolved being known as 
Hiranyagarbha, that the adoption of a secondary meaning is permissible. 
What has been urged - that to reach Brahma progress along the path is 
inappropriate -is no authority. Though the highest Awnd is everywhere, the 
meditator should go to a particular place, before his avidya can disappear. As 
one attains meditation with the help of the duties of his caste and stage of 
life, and as he needs also purity (saucha), right conduct (@chara) and particu- 
lar place and time, so the perfection of meditation down to the entire 
disappearance of avidya requires that the meditator should go to a particular 
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EEE 
place. This is known from the texts describing the path. The objections to the 
departure of the meditator from the body have been already disposed of. See 
chapter IV, section 2, sub-section 5. 


2. The other argument that the term ‘world’ and the plural termina- 
tion point to a being living in a particular world may be easily disposed of. 
By a rule of mimamsa (See Introduction, para 29-iii) the term brahmaloka 
means Brahma, who is the’ world. When oneness of the thing has been 
ascertained, the plural should be ignored as stated in Introduction, para 34. 
Further, there are many worlds, which have been created by the will of the 
highest Atmd, which pertain only to-Him, and which are made of a substance 
other than matter. That such worlds exist may be seen from the veda, the 
smritis, itihasas and puranas. 


12. alart | 


And because this is stated. 


The upanishad shows that one, that gets out of the body through the 
blood vessel going to the top of the head, and proceeds along the path, 
reaches the highest Atmda- 


This jeeva rises from this body, reaches the highest Light and appears in his 
own form (Chando., VIII-12-2). 


13. 77 we Taha: | 


And the thought of the meditator is not of what has evolved. 


In the text “Iwill go to the house in the form of the hall of Prajapati 
(chando., ViII-14-1), the thought is not of the four-faced one, but of the 
highest Atmd alone. For, the remainder of the text runs as follows: 


I.am the Atma of brahmanas, the Atma of kshattriyas, the Atma of 
vaisyas, etc. 

This shows that the meditator thinks that he would be released from 
all avidya, and that he would be identified with the inner ruler of all. 
Immediately before this is the following text: 


Shaking off karma, as a horse shakes off the hair on its body, released from 
the body, as the moon is released from the mouth of rahu (in an eclipse), and 
throwing off body, I will reach the eternal Brahma-world, the purpose my life 
having been attained (chando., VIII-13-1) 

This shows that the world to be reached has not been made. This is 
the literal meaning of the term akritam (not made) in the original and 
release from all bondage is expressly stated. Hence, the meditator is carried 
by the carrying devatas to Brahma, the highest Atma alone. 
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Badarayana accepts Jaimini’s view and supplements it in the next 
sutra: 


14, Sadat TROT TAIT T TTA | 


(The devatas) carry all except those that meditate on pratika; this is Badarayana’s 
view. Both the other views stated are erroneous; and there is the rule that one 
becomes what he thinks on. 


The view that those that meditate on the four-faced one are carried 
along the path is not sound; nor is the limitation to only those that meditate 
on the highest Atma correct. Those that are not carried are those that 
meditate on pratikas, i.e., on things other than Brahma. Meditation on the 
four-faced one would be of this class Under this description come all those 
that meditate on any product of evolution either in itself or as being the 
highest Atmd, like one that meditates on devadatta as lion. Only two classes 
of meditators are carried along the path - those that meditate on the highest 
Atma as stated by Jaimini, and also those that meditate on themselves as 
divested of all material vehicles and as forming a body of the highest Asma, 
their inner ruler. 


2. The views of both Badari and Jaimini are faulty. The view of the 
former conflicts with the text “This jeeva rises from this body, reaches the 
highest Light” (chando., VIII-12-2); and the other view is inconsistent with 
the text which states that one that does the five fires vidya is carried on the 
path. The text is: 


Those that thus mediate on it (the nature of the jeeva), and those that in 
a jungle meditate on Brahma (tapas) with eagerness, etc. (Chando., V-10-1). 


What is stated in this text is justified on the principle “ as one 
meditates, so he becomes”. Those that do the five-fires vidya are said to go 
on the path; and those that go on the path reach the highest Atma and never 
return. Hence, meditation on the jeeva as divested of all material vehicles 
and as forming a body of the highest Atma must be recognised. As to those 
that meditate on names and other products of evolution, they are without 
either of the meditations mentioned in the chandogya text; they cannot 
proceed on the path or reach Brahma. Their meditation is on something 
blended’ with matter, and the principle referred to applies. 


This difference of treatment is shown by the upanished itself: 


15. fagrser aiatt | 


And the veda shoes difference. 
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The text is “As far as names go, so far is he able to wander at 
pleasure” (chando., VII-1-5). There are similar statements in the same chap- 
ter of the upanished regarding those that immediate on other pratikas up to 
prana. All o them reap fruits of a limited nature, which do not require their 
going on the path. The conclusion is: The carriers do not carry those that 
mediate on an unintelligent object or on a jeeva connected with it, either as 
Brahma or in itself; they carry those that meditate on Brahma, and those 
that meditate on Brahma, and those that meditate on themselves as divested 
of material vehicles and as forming a body of Brahma. 


Wad Waa Aer aA: | 
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CHAPTER IV 
SECTION - 4 


In the first three sections of this chapter the abandonment by the 
Jeeva successively of’ karma, of the gross body and of the subtle body was 
described. In this last section his bliss without limit and non-dependence on 
any accidental cause are examined. The first three-sub-sections deal with his 
appearance in his natural form, and the remaining three sub-sections with 
his power to do what he pleases. Both of them come of themselves, subject 
only to the control of the highest Atma (adhi., 518). 


SUB-SECTION 1 
Here is a text: 


In the very same way this jeeva rises from this body, reaches that highest 
Light, and appears in his own form (chdando., VIII-12-2). 


Does this text mean that the person described is again connected with 
a body to be made like the body of a deva, or that his own form appears. 


The first view is that the freed jeeva is united to a newly-made body. 
Otherwise the teaching as to release would point to something undesirable. 
For, one’s natural form in itself is seen to be undesirable. When a person 
sleeps, and the activities of his body and senses cease for the time being, his 
natural form by itself does not seem to be what one will desire. 


2. At this point two views of one’s goal are put forward, which the 
opponent demolishes. The first view is that the mere removal of grief is the 
goal reached. This is objectionable. Man desires not only removal of grief, but 
also the attainment of happiness. The goal stated being devoid of happiness, 
release would not differ from samsdra. And vedic texts state that the freed 
jeeva attains imperishable bliss. 


It is one unit of the bliss of Brahma; and of one that know the veda and 
was not affected by desires, ie., of a freed jeeva; Attaining rasa (Brahma), this 
jeeva becomes blissful. 


3. The second view is that own’s nature is mere perception, which 
is bliss without limit, that it was prevented from appearing by avidya during 
the life of samsara, and that it emerges when the highest Light is reached. 
This also is objectionable. The nature, which is perception, cannot be pre- 
vented from appearing; and perception being of the nature of light, its being 
prevented from appearing, if it were possible, would be its annihilation. 
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Further, mere perception cannot be bliss. What is bliss must be agreeable to 
one; it must be bliss. What is bliss must be agreeable to one; it must be bliss 
to one that can experience it; but mere perception without a perceiver 
cannot experience it. 


4. In the view that one’s natural form is attained, the vedic text would 
become meaningless; for it has ever been with the freed jeeva. Hence, he is 
united to a new body made for him. Then the term abhinishpadyate in the 
original will have its primary meaning; as also the term svena (his own); for 
the jeeva will attain a body which will be his own. 


The final decision is stated in the sitra: 
“1, Were Te | 


On reaching (the highest Light)°own form appears; because the term svena is 
used. 


The state, to which one comes on reaching the highest Light, is own 
form, that then appears. No new form comes into existence. This is indicated 
by the words ‘In his own form’ in the vedic text. If the freed Jeeva were to 
take on a form, that did not exist before, and that is newly made, the 
expression ‘In his own form’ would become meaningless. For even without 
this expression the freed jeeva would according to the first view get a body, 
which would be his own; for he would not be given a body that belonged to 
another. 


The view stated in para 4 of the first view, that one’s; natural form has 
been ever present, and that the vedic text would be without meaning, it 
refuted in the next sditra. 


2. Uh: Tara | 


The freed jeeva (is referred to in the text); because it was this that it was 
proposed to describe. 


By the expression ‘Appears in his own form’ reference is made to one 
whose connection with karma has ceased, who is released from bodies 
brought about by it, and who appears in his natural form. Hence, though this 
natural form has been ever present, it was prevented from appearing by 
avidya in the form of karma; and this obstruction is now removed. This is 
what is meant by the appearance of the natural form. How is this known. In 
section 7, chapter VIII of the chdndogya the teacher proposed to give 
instruction as to the nature of the java, released.from the waking, dreaming 
and deep sleep conditions, and released also from bodies made by karma and 
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leading to pleasure and pain. Again and again he offered to explain this and 
concluded with the text under consideration. The word nishpadyate is also 
used in the sense of appearing after some obstruction or difficulty is re- 
moved (1) Compare with the sentence ‘This point appears from argument’. 


Next, the argument in para 1 of the first view - that one’s natural form 
is not .a desirable thing, as might be seen in the deep sleep condition - is 
refuted. 


3, ATCAACTIT | 
The jeeva (has a natural form worth striving for); this is soon from the context. 


In his natural form the jeeva is known from the context to be the seat 
of qualities beginning with freedom from karma, and ending with omnipo- 
tence. This is the text: 


.The Atma, who is free from karma, free from old age, death, grief, hunger 
and thirst, who has unchanging objects or desire and who has an unfrustrated 
will, should be sought. 


It was explained under sdtra I-3-18 that this context relates to the 
jeeva and not to the highest Atma. This natural form was during the stages 
of samsara prevented by avidya in the form of karma from appearing, and 
when the highest Light is reached,it appears by the destruction of avidya. 


This is stated by bhagavan Saunaka: 


As by washing a precious stone from dirt, its lustre is not made, so the 
juana of the dtmd is not made by the abandonment ‘of karma. By digging a pond, 
water is not made; only what existed before is made to appear; how can a thing 
appear, that does not exist? similarly, by the destruction of undesirable elements, 
Juana and other qualities appear, but are not made; for they are permanent 
qualities of the atma. 


Hence jndana, bliss and qualities, that had contracted owing to the 
influence of karma, fully expand on reaching the highest Light, and on the 
consequent appearance of the natural form; and it is not inappropriate. 
Hence the statement made in the sitra is sound. 


(1) Even if the terms be understood as the opponent does, the attainment of a 
new form may be explained. The jeevads natural form was under the influence of avidya, 
and owing to its destruction the same in a pure condition emerges. Another explanation 
is that his attribute jnana fully expands - a condition that did not previously exist. A 
still another explanation is that he now fully realise his natural form, which is a new 
thing (adhi., 523). 


©r.coTo&&wlé Eee . . . LK ee 
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SUB-SECTION-2 

Does the freed jeeva see himself as separate from the highest Atma or 
as not separate, as being His aspected. The first view is that he sees himself 
as separate from him. For vedic texts and smriti describe their being together, 
their being alike, and their possessing like attributes: 


He enjoys all divine qualities along with Brahma, the all-knowing (ana., I- 
1 and 2); When the medicator sees the Purusha, shining like gold, the world-cause 
and the ruler of all, he throws off good and bad deeds, and free from all touch of 
matter, he attains the highest likeness to Him (munda., III-1-3); Resting on this 
wisdom, they have reached My likeness; they do not become the objects of either 
creation or destruction (bhagavad gita, XIV-2). 


The sutra states the final decision: 
4. Sf CETL | 
As not separated; because his true nature has been seen. 


Owing to the destruction of avidyd, the freed Jeeva sees his natural 
form, in which the highest Amd is his inner ruler, and he himself is His 
body and an inseparable attribute (1). This was explained in sutra I-4-22. The 
freed jeeva enjoys Him without separating himself thus - I am Brahma. The 
texts referred to by the opponent state that while remaining an inseparable 
attribute of the highest Asma, the freed jeeva’s nature is similar to His 
nature; and that abandoning material vehicles, whether deva or human, he 
becomes as pure as He is. The text about being together refers to his 
enjoying Him. Whose attribute he is, and His qualities. There is therefore no 
conflict. Because the freed jeeva is an inseparable attribute of the highest 
Atma, the statement that he is not separate from Him, and the remark in 
sutra 8 infra that he can do anything by mere will do not conflict; not with 
sutras II -1-22 and III-4-8. 


SUB-SECTION 3 


In sub-section 1 it was decided that the freed jeeva, appears in his 
own form. What this is has now to be considered; owing to different 
descriptions in the upanishads on this point. The first two sitras put forward 


divergent views. The first is the view of Jaimini, which the sitra states: 
EY 


(1) This is stated’in the following texts: “That thou art; This Atmd is Brahma; All 
this is identical with that (Sat); All this is indeed Brahma; Who stands in the Atma who 
is within the adtma, whom the Atma does not known, whose body the Azmd is, who 
rules the dima from within He, the inner ruler, is your immortal Atma; He has entered 
into men: and controls them; he is the Atma of all.” 
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(The freed jeeva appears) with the qualities pertaining to Brahma; this is the 
view of Jaimim; because of the description and the rest. 


These qualities are freedom from karma, and the rest up to omnipo- 
tence; and they are: stated as pertaining to Brahma in chdndogya (VIII-1-5). 
And these are described as the natural qualities of a jeeva also in the 
teaching of Prajapati (Ibid.VIII-7-1). By the expression ‘and the rest’ reference 
is made to certain actions, which flow from the possession of omnipotence, 
and which are also enumerated in ‘section 12, verse 3, of the same chapter 
of the upanishad. It follows from this that Jaimini rejects the view stated in 
the next sutra, that the freed jeeva is mere perception. 


6, Fife armen aarracariestigettt: | 


As mere perception; this is the view of Audulomi; because that alone is his 
own form. 


The authority for this view is the text: 


As a piece of salt has no inner parts, no outer parts; all its parts are 
salt only; so dear, this amd has no inner parts; no outer parts; the whole is 
prajnana-ghana only (brihad., V1-5-13); He is vijnana-ghana only (lbid., IX-4- 
12). 


The affirmation of this by the term only (eva) shows that nothing else 
is his natural form. Hence, as he cannot have any attributes, the terms’ free 
from karma, etc.,’ indicate that the jeeva is devoid of change, pleasure, pain 
and: other effects of avidya. 


Badarayana now states his own view and closes the discussion. 


7, AQAA ATTA TTT: | 
Even so, there is no conflict. So Badarayana thinks; because of the statement 
that the attributes first mentioned do exist. 


‘Even so’ - assuming that the text states the jeeva to be mere percep- 
tion as pointed out b Audulomi. He may also be free from karma and the like 
stated before; for the attributes, being stated by a vedic text, do exist. When 
two texts are of equal authority, it is not justifiable to regard one as 
cancelling the other. Opponent. As the attributes conflict with the natural 
form, they should be regarded as produced by avidyd. Reply. We ask - there 
being no difference in the validity of the texts, why should not the reverse 
be the case? Hence we reject your view. As the particle only-(eva) cannot be 
explained without regarding either text as cancelling the other, some other 
explanation must be found. By the expression ‘even so’ in the ‘sitra the 
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author expresses his dissent from Audulomi’s view, that his texts should be 
understood as he does. Qxesvion. What then is implied by the particle only 
(eva)? Reply. It means that the whole of the jeeva is self-proved, and that no 
portion ol his svariipa, however small, depends -upon anything else for its 
appea: ee This is clear from the text itself. One text refers to the Jeeva’s 
svar. * is seat of attributes, and states it to be self-proved; while the other 
text s Mies that he possesses certain attributes. There is therefore no conflict 
between the two. A piece of salt has the same taste throughtout, as shown 
by taste; but this fact does not conflict with its possessing a form, colour, and 
hardness perceived by other senses. In a juicy fruit like the mango there is 
difference of taste ini different parts of it; but in a piece of salt the taste is 
the same throughout. Similarly, the jeeva’s svariipa is self-proved throughout. 
This is the meaning of Audulomi’s texts. 


SUB - SECTION 4 


Regarding the freed jeeva the following text describes certain actions as 
following from his omnipotences. 


There he enjoys Him all round; he eats; he enjoys (as he pleases); he 
amuses himself with women, carriages or cousins (chadndo., VIII-12-3). 


The question for consideration is whether in reaching cousins the 
freed jeeva has to make any effort other than willing, or whether they come 
to him by merely willing it, as they come to the highest Atma. The first view 
is that in the world those, that are reputed to possess an unfrustrated will 
like kings, are yet seen to make some further effort; and that the freed jeeva 
is like them? The sdtra states the final decision: 


8, HM TEA: | 
By mere - will; because this is stated. 
-This is stated thus: 


If he desires to see those that were his fathers (in previous births), by 
his will alone the fathers come up (chdndo., VIII-2-1). 


And there is no text that states that some other effort on his part is 
needed. If it did exist, it might by necessary to understand the particle alone 
(eva) in the expression ‘by his will alone’, as it was understood in the 
expression ‘vijndna-ghana only’. But there is nothing to obstruct his will (1). 
——————————————————————E——EEE———E——————— Ee ae 

(1) It cannot be karma, as in the jeeva’s bound condition; for he has no more 
karma. It cannot be the highest Ama; for it is only what He desires that will be 
ig attempted (adhi., 530). 


OO ee 
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And for this ‘very reason he is not subject to any ruler. 


‘For this very reason’ - because he is capable of doing that he decides 
on. The freed jeeva was subject to control, when he was bound, by having to 
obey commands and prohibitions of the veda; and in that conditio. exercise 
of his will except accordance with those commands and _ prohibitic was 
liable to be opposed at every turn. Hence,the text, that teachers that . can 
now do what he pleases, states that he is freed from this limitation. Hence 
it is stated ‘He becomes his own master’ ¢(chdndo:, VII-25-2). This affirms his 
freedom only in regard to others than the highest Atma; but subjection to 
Him remains unaffected (adhi., 5338). 


SUB SECTION 5 


The next question regarding the freed jeeva is whether he has a body 
and senses,or whether he is without them, or whether their possession or 
non-possession depends upon his will. One view is stated in the next sutra: 


10. STs aTahTEaA 


Non-possession (of body and senses). This is Badari’s opinion; for so states the 
veda. 


The text is: 


One, that is in a body, is caught by welcome and unwelcome things; from 
one in a body welcome and un-welcome things do not depart; and one that is 
without a body they do not touch (chando., VIII-12-1). 


Stating thus that so long as one is connected with a body, it is 
impossible for him to avoid pain, the text adds “This jeeva rises from this 
body, reaches the highest Light, and appears in his own form” (Jbid., VIII-12- 
2). Thus the ved@ states that the freed jeevz is without a body. 


The opposite view is stated in the next sutra: 


i. wet Sacra | 
Jaimini thinks that he possesses them; because the veda declares manifoldness. 
The text is; 


He appears as one; appears as three; as five; as seven (chundo., VII- 
26-2). 


As the jeeva is one and indivisible, he cannot appear as many. This 
must therefore happen through the possession of bodies. The text as to his 
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being without a body refers. to the absence of a body brought about by 
Karma, for that alone leads to pleasure and pain. 


_ “Sdardyana now states his own view, and closes the discussion on this 
pol 


12, RMEAENAA aTTATIST: | 


In both ways in the opinions of Badardyana; for the same reason; as in the case 
of the twelve days’ kratu. 


The expression ‘for the same reason’ refers to ‘by mere will’. 


The freed jeeva is without a body, and with a body also. On this view 
both the texts will be reconciled; for the reason is that he has an unfrustrated 
will. In regard to the twelve-days’ kratu, here are two texts “Those that 
desire prosperity should do the twelve-days’ kratu’’ and “If one desires 
offspring, he should be made to perform the twelve-days’ kratu’’. Here the 
two injunctions point to difference of resolve, according to which the same 
kratu belongs to the class of satra or of ahina (1), as the case may be. 


The next question is whether when he has a body and senses, they are 
made only by himself. The next two sitras reply: 


13, TTT VATS! | 


(Because enjoyment is possible) in the absence of a body made by himself, as in 
the dream state. 


In this case, i.e. when he has no body and senses made by himself, it 
is possible for him to obtain enjoyment with things made by the highest 
Atma; though omnipotent, he does not make them. As the bound jeeva enjoys 
pleasure or pain in the dream state with things made for him by the highest 
Atma (see sub-section III-2-1), so the freed jeeva utilises what things are 
made by Him and obtains enjoyment. 


14, Wa WET | 
As enjoyment is possible in the existence (of a body) as in the waking condition. 


Sometimes he makes bodies, senses and other means of enjoyment for 
himself. In this case he obtains enjoyment with them, as the bound jeeva in 
the waking condition does. The highest Atma makes for Himself fathers like 


(1) In a satra kratu the soma offerings are made on twelye days or more; in an 
ahina on days from two to twelve. In the former the yajamdnas are many, the number 
ranging from seventeen to twenty-four, in the latter there is but one yajamdna. 


I 
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le 
Dasaratha and Vasudeva, acts like a mortal and obtains amusement. Similarly, 
and for the same purpose, He sometimes makes fathers for the freed jeevas. 
Sometimes they themselves, being omnipotent, make fathers for themselves; 


who continue to be part of the instruments of amusement of the highest 
Atma. 


Question. How: can a jeeva, who is of the size of an atom, regard any 
bodies as his own. The next sitra explains: 


15. dtvactagredar fF aatate | 


He enters them like a lamp; for so does the veda show. 


As a single lamp remaining in one place pervades other places with 
its light, so the jeeva remaining in one body may pervade all other bodies 
with his attribute jndna. Even in the same body the bound jeeva remains in 
one place, viz., the heart; but with his attribute jndna he pervades the whole 
body and regards every part of it as his own. There is this difference. The 
bound jeeva’s attribute being limited by karma, he cannot pervade other 
bodies in such a manner as to regard them as his own; but when he is freed, 
there being no such limitation, he may at pleasure enter into all bodies so 
as to perceive them as his own, and such entrance is not inappropriate. For 
this is stated: 


If a hundredth part of the end of a hair be divided into hundred parts, 
the jeeva should be known as one such part; yet he is capable of infinity 
(sveta., V-9). 


Karma determines in regard to the bound jeeva; only his own will in the 
case of the freed on (1). 


Objection. It is stated that one that has reached the highest Amd loses 
all knowledge of what is within or without. Here is the text: 


This jeeva embraced by the all-knowing Atma, does not know what 
is outside, does not know what is inside (brihad., VI-3-21). 


How can it be said ghee the freed jiva is all-knowing. The last sutra 


oan 
16, SSAA EAT 


It has roference to one of the two-deep sleep or death. For this is explained 
in the context itself. 


This text does not refer to the freed jeeva. It states what gappens in 
deep sleep or death. In both of them the jiva goes to the highest Atma, and 
falls into unconsciousness. That this result follows in these cases and that 
the freed jiva becomes all-knowing is explained by the veda itself. Regarding 


— —— = —s 
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deep sleep it states: 


He does not then know himself thus- I am this’-nor these beings. He has 


surely reached annihilation. I do not see anything to like in this (chando., 
VIII-11-3). 


In the same context referring to the freed jeeva it states: 


He sees with this divine eye - viz., the mind - those divine qualities 
that are in the Brahima-world and rejoices (chadndo., VIII-12-5). 


Compare with the following also: 


_. The seer sees everything; he attains everything everywhere (chando., 
VII-26-2). 


Which is clearer still. In regard to loss of consciousness in death it is 
stated “When they (these elements) dissolve, he perishes with them “ (brihad., 
IV-4-12). The term ~perishes’ (vinasyati) means’ does not see’. 


SUB-SECTION 6 


The last question for consideration regarding the freed jeeva is whether 
among his attainments should be included the activities concerned with the 
evolution and dissolution of the universe and with the control of everything, 
which have been understood as relating to the highest Atma alone. The first 
view is that they are included. For it is stated “Free from all touch of matter, 
he attains the highest likeness to Him” (munda., III-1-3). He is also said to 
have an unfrustrated will; and these will not be appropriate, unless the freed 
jeeva has also the control of the world, that is the peculiar function of the all-Controller. 
Hence he has a share in such control. The find decision is stated in the siitra: 


WACUECILICOMCNMICCICICC (CIE ml 


Without the world-activities; this is seen from the context, and from absence of 
reference to him. 


By the ‘world-activities’ reference is made to the control of the coming 


(1) The text quoted raised a doubt; The reference to capable of infinity’ shows that 
when the jeeva is freed, he economies omnipresent also; he may therefore control every 
body that he may take up. This view is supported by the fact that when a jeeva 
withdraws from a branch of a tree, that branch withers. This view is erroneous. It is 
the view held by the jaina, as pointed out and refuted in chapter II, section 2, sub- 
section 6. Further, an explanation available in the example of Sauwbhari, who took up 
as many bodies, as he had wives. This explanation being available. any should be theory 
of expansion at the moment be assumed? The withering of the branch may be explained 
by the withdrawl of the jeeva’s notion that the branch was own. This is seen in the case 
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into existence as objects, of the continued existence and of the movements of 
all intelligent beings and non-intelligent objects. They do not accrue to the 
freed jeeva; but he enjoys the highest Atma without any limitation. The world 
- activities have been stated as pertaining to Him. See bhriguvalli, which 
enumerates them as constituting a definition of Brahma. 


If He has to share them with freed Jeevas, it would cease td. be a 
definition. For, a defining mark is found only in. that which is definec. See 
also the texts quoted at the foot of the page (1). In the antaryami brah. mana 
the control of the whole world is described as connected with the highest 
Atma only. Nor is there any mention made of the freed jeeva in these places. 


The next sitra states an objection, and then refutes it. 
18. eRe Tatars: 


If it be contended "No, because states it’; the reply is "No; because reference is 
made to enjoyments in the worlds of officers in the economy of nature”. 


The opponent refers to the following texts: 


He becomes his own master; the capacity to wander at will in all the 
worlds comes to him (chando., VII-25-2); 


~~ 


Taking any form that is liked he wanders in these worlds enjoying 
whatever enjoyment occurs to the mind (bhrigu., 10-5), and observes that they 
clearly teach world-activities as pertaining to the freed jeeva. The sdatra 
replies; No.for, these texts teach that when the jJeeva is freed, and his jnana 
is no longer obstructed by karma, he enjoys according to his pleasure the 
worlds that are subject to change and are under the control of the four-faced 
one, and other officers in the economy of nature, and that he obtains 
enjoyment. They do not refer to world-activities. 


of a piece of land, which takes or abandons at will; but he does not himself end to it 
(adhi;., 588 and 539). - 

(1) Before creation, my dear, this was Sat only; one only; withou a second. He 
willed.‘I become many, and to that end I wil evolve’. He created fire (Chanda.,VI-2- 
1 to 3); Before creation this was Brahma; one only Bring single, He had no greatness. 
He created superior bodies nows as Kshatra, excelling everything, i.e., those that are 
kshattriyas amount devas, India, Varuna, Soma, Rudra, Parjana, Yama, Mrityu, Isana 
(brihad., I-4-11); Before creation this was Atma; one only; nothing else existed. He will 
‘I willed create the worlds’; He created these worlds (aitareya., 1-1)(; Narayana alone was; 
brahma was not; Isana was not; these - heaven and earth - were not; no stars, no 
water, no fire, no moon, no sun. Being single, He found no pleasure. He meditated, and 
from Him came forth a gril, and the ten senses (mmahopanishad). 


CE _ EE ee 


SUB-SEC. 6] CONCLUSION BLO 


Objection again. If like the bound jeeva even the freed one needs the 
enjoyments to be found in the worlds of change, then his enjoyment, like that 
of the other, is petty and perishable. To this the next sitra replies; 


19. faarafe a aa fe feafaare | 


And what is not subject to change; for the veda so teachers his being. 


The freed jeeva enjoys the highest Atmd, who is not touched by any 
forr of change, who is free from all imperfections, and who is the seat of all 
gool qualities and of bliss without limit. This enjoyment extends to all the 
things controlled by Him and to all His good qualities. As included in this, 
i.e., the things controlled by Him, the worlds of change become objects of 
enjoyment to him. That the freed jeeva enjoys ‘the highest Atma as thus 
described is stated: 


When in order to attain freedom from fear, he dwells steadily with his 
mind on this (the highest Atmd) unseen, unembodied, unnamed a unsup- 
ported, he will attain freedom from fear (dna., 7-2); He is bliss; for on 
reaching bliss, one becomes blissful (/bid., 7-1); 


The universe, which is controlled by him, remains in Him alone: 
All the worlds rest on Him; no one excels Him (katha, II-5-8). 


Hence the freed jeeva, enjoying Brahma along with what He controls, 
enjoys also what is to be found in the worlds of change in charge of His 
officers. And no reference in made in the texts to world-activities. 


20, BAIT TAATGATT | 


The veda and smritis show this. 
‘This’ - that the world - activities pertain only to the highest Atma. 


From fear of Him the wind blows; from fear the sun rises; from fear of 
Him fire and Indra (go about their business); death, the fifth, runs about 
(Gna., VIII-1); By the unobstructed command of that Akshara, Gargi, the sun 
and the moon stand supported (brihad, V-8-8); He is the ruler of all; He is 
.the lord of beings; He is the protector of beings; He is the protective bound, 
that keeps these worlds from being confounded (Jbid., VI-4-22). With Me to 
direct, prakriti sends forth from itself the world with the moving and 
unmoving things. From this cause the world goes round (bhagavad gita, IX- 
10); I remain holding all this world with a fragment of My power (bid, X- 
42). 


2. The freed. jeeva, even though he becomes omnipotent, gets his bliss 
as.a gift from the highest Atma. 


He alone cause bliss (dna., 7-1). By adoring Me with unswerving 
bhakli-yoga one surmounts these gunas, and becomes fit tu be brahma. For I 
am the principal cause of one’s becoming brahma, immortal and imperishable, 
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of the attainment of never-ending power and of the bliss reached with single- 
minded’ devotion (bhagavad gita, XIV-26 and 27). 


3. The qualities beginning with freedom from karma and ending 
with omnipotence no doubt belong to the jeeva by nature; and they appear, 
when the obstruction that prevented them from appear goes; never theless 
the fact that they do so depends on the highest Atma; as also his eternal 
existence. That the jJeeva should be eternal is His eternal wish. Thcve is 
therefore no conflict between their being bestowed by the highest Atm and 
their being eternal. Similarly the means of His enjoyment in the worlcs of 
change as weli as in the worlds not subject to change, is eternal, as one may 
learn from the veda; because such is His eternal wish. Hence the freed jeeva’s 
omnipotence and likeness to the highest Atma do not extend to the world- 
activities. 


The next sutra explains the scope of the utmost likeness reached by 
the free jeeva 


21. AHS | 


And because of the mark indicating likeness in enjoyment only. 

The mark is the statement made in the text: 

He enjoys all good qualities with Brahma, the all knowing (dna., 1-2). 

The likeness of the freed jeeva to the highest Atma is stated in general 
terms; and here is a particular case of likeness in the matter of enjoymenc. 
Hence, the general statement should be limited to the particular case, following 
the rule explained in note (1) on page 51. The freed Jeeva’s likeness to the 
highest Atma and the possession of an unfrustrated a will should be ex- 
plained so as to fit in with the control of the world, that pertained to Him 
alone. 


_ Question. If the attainments of the free jeeva are the gifts of the highest 
Atma, will He send him back; for He is His own Master, and may will the 
Jeeva’s return. The last Sutra replies: 


22. HATTA MTSATT ATT | 


There is no return ; it being so stated. 


The veda shows that the highest Awna exists, who an enemy to all 
imperfections, -and the one seat for all good qualities, who is the cause of the 
evolution, sustenance and dissolution of the world, who stands apart from 
all, who is all-knowing, who has an unfailing will, who is full of love for 
those that come to Him, who is full of mercy, who is without an equal or 
superior, and who is known as the highest Brahma The same -authority 
states also that He is pleased with the worship of Himself in the form of 
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meditation; that He removes the meditator’s avidya in the form of karmas 
done in the beginningless past, endless, and incapable of being got rid of; 
that He gives him bliss without limit in the form of enjoyment of Himself; 
and that He will. not make him return. The text is: 

Thus passing all his life, be attains Brahma-world, and does not return 
(chando., VIII-15-1). 


This is also stated by Bhagavan Himself: 


Those ereat minds after reaching Me do not come again to birth, and 
take up a body that is perishable and full of misery. For they have reached 
the highest goal. The worlds, including the abode of Brahma are perishable; 
and .one that goes to them must return to rebirth. But for one that comes to 
Me,there is no re-birth (bhargavad gita, VIIl-15and16) 

2. And there is no room to suspect that the freed jeeva will ever 
return. First, he will not himself desire it; for his bondage to karma has been 
broken; his attribute jndna has fully expanded; his nature is to enjoy the 
highest Atma alone; that alone is dear to him; and he is enjoying Brahma 
who is bliss without limit. How can he desire anything else, and make efforts 
to procure it? Next, the highest Avmd, will never send him back, after having 
taken immense trouble to get him to Himself; for the jeeva is immeasurably 
dear to Him. This is stated by Himself: 


To the jnani (one that loves Me for Myself) I am immeasurably dear; 
and he is immeasurably dear to Me. All these are liberal indeed; but. the 
jnani is in reality My Atma; that is My opinion; for he regards Me only as 
the highest goal; and his mind wishes to enter upon My yoga. One becomes 
a jnani at the end of many lives (of good deeds), and then comes to Me, with 
the thought that Vasudeva is everything to him. A great mind of this 
description is very rare (bhagavad gita, VIII-17, 18 and 19). 

And there is no one that can oppose Him, when he wishes to keep the 
jJeeva; for His will is never frustrated. 


‘The repetition of the siitra is to show that the work has been com- 
pleted. All is well. 


WTA ATH HET AA? 
ofteret TaTeATAT STATA A | 
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GLOSSARY OF SANSKRIT WORDS USED IN THE WORK 
Abhava. WNon-existence (page 268, note 1 and page 291). 
Abhivyakti. Manifestation (Page 261). 


Adhrishta. The capacity generated in a person that does ydga (page 59, 
para 2, see also page 288). 


Adhikarana. Sub-section, containing the sdatra or sutras dealing with 
one topic (page 17). 


Adhavaryu. One of the helpers in a yaga. He does all the Manual work, 
including the preparation of the materials, the handling of the 
instruments, and the making of th offerings (page 2, note). 


Adhyayana. learning the text of the Veda (page 35,36). 


Adhyahara. The addition of a new word (a word not appearing in the 
previous sentence) to complete the sentence (page 8, para 17). 


Adhyasa. The perception by an intelligent person of the attribute of one 
object in a different object (page 286). 


Agnihotra. The name for the daily offerings made by a house-holder at abut 
sunrise and sunset (page 246). 


Agnishtoma. The name of a soma yaga (page 226). 


Ahamkara. A produce of matter formed from the product known as 
mahat (page 243). 


Aihika. Fruits to be enjoyed here and now (page 1, para 3). 


Akshara. A product formed from matter in the subtlest condition known 
as tamas (page 243, note 1). 


Amsa. Part of a whole; one element in an aggregate of several 
elements (page 338, para 2). 


Anga & Angi What renders a service to another is anga, that which receives 
the services is angi. They are also known as sesha and seshi 
(page 8, para 18). 


Anu. An atom (page 328). 


Anushanga. The addition of a word appearing in a previous sentence to 
complete the sentence (page 8, para 17). 


Anichdna. One that has learnt the whole of a branch of the veda 
and the six .angas (page 36, note 2). 


Anyatha siddha.What may be explained otherwise (page 338, para 3). 
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Apaccheda. The break, which may occur in the procession in a soma yaya 
of the yajamdna and five of his helpers starting from the 
havirdhana to the north-east corner of the sacrificial grounds 
(page 13, para 30). 


Apurva. This is the name given to adrishta by the mimdadmsaka See under 
that term (page 7, para 14). 


Arthavada.Texts of the veda, that praise the karmas prescribed by 
injunction -texts (page 2, note). 


Atharvan. The portion of the veda (page 2, note). 


Atidesa. The application of the ritual of prakrili yayas to those known as 
vikriti yayas (page 14, para 31). 


Avidyad. In the view of Sankara a positive substance that prevents 
Brahma from appearing as He is. 


Avyakta. A product formed from matter in the condition known as akshara 
(page 243, note 1). 


Avyakrita. Matter which in the subtlest condition is with out diverse 
names and forms (page 324, para 4). 


Achamdana. Sipping water these with mantras - a ceremony that is a 
preliminary to all karmas enjoined in the veda and smritis. 


Achara. The practice of great rishis, who knew the veda fully (page 5, 
para 10). 


Adhadna. The establishing of the three fires by a house holder, which are 
prescribed by the veda (page 13, para 29-1). 


Ahavaniya. One of the three fires maintained by a house-holder under vedic 
injunction (page 11 , para 25). 


Akriti. The form that is common to all the members of a class 
(page 6, para 12). 


Akshepa. The reasoning on which the meaning of a word like ‘go’ is ex 
tended to an animal possessing the dkriti (page 6, para 12). 


Amushmika. Fruits to be enjoyed there, i.e., in svarga (page 1). 
Ananda. Bliss. 


Asrama. A stage of life, as the stage of the student, of the house-holder, of 
the forest-dweller or of the mendicant (page 40 para 11). 


Brahmavidya. Continuous, vivid, loving meditation on Brahma. 
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Brahmana. (1) The portion of the veda, consisting of commands and 
prohibitions (page, 2 note). 


(2) One that has learnt a little of the veda (page 36, note 2). 


Bhavnad. The common element in all finite verbs; it consists of an action, 
that serves to bring about what is desired: (page 6, para 13). 


Bhavya. What is produced by the bhavana (page 6, para 13). 


Bhoga. Experiencing - either enjoyment of pleasure or suffering of pain 
(page 253, para 8). 


Bhriina. One that has learnt the whole of the veda, is six angas and the 
Kalpa sittras, and teaches the last to others (page 36, note 2). 


Brahma. A thing which has the attribute of being immeasurably great in its 
substances, and in its attributes. The Being who answers this 
description is Purushottama, the ruler of all (page 32, para 2). 


Brahmacharya. Leading a student’s life (page 450, sutra 19). It also means 
abstention from sexual intercourse. 


Chamasa. A four-sided wooden basin with a handle (page 11, para 25). 


Chit . Light: A thing that shows itself or other things, and makes them 
fit to be spoken about (page 57, para 6). 


Darsa. The name for three offering made on the first day after the new 
moon (page 8, para 16). 


Devata. A being superior to man, who receives the offering made by 
him, and gives what he desires. 


Devayana. The path by which the freed jeevas journey to the highest heaven. 


Dharma. Karma prescribed in the veda as the means to a fruit- like 
yayas, gifts, meditation (page 389, sutra 39). 


Garhapatya. One of the three fires maintained by a house-holder (page 9, 
para 20). 


Graha. A wooden vessel, in which the juice of he soma creeper is received 
and offered to varicus devatas (page 10, para 22) 


Guna. A quality. When the term is used in the plural, it often denotes 
the qualities satva, rajas, and tamas. 


Fetu. A thing, by connection with which another thing is known in an 
inference (page 59, note 1). 


FAota. One of the helpers in a yaya, whose function is to recite verses of 
the veda, when offering are made (page 2, note). 
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SS ee ee. eee See 
_ Itikartavyata. Offerings, that help the principal offerings in yielding their 


Isvara. 
Jada. 
Japa. 


Sati. 


Jeeva. 


fruits (page 6,para 13). 


One that controls. As this feature is found in the highest degree 
in the highest Atma, it denotes Him (page 173, para 4). 


What does not show itself of other things, and make them fit to be 
spoken about (page 57, para 6) 


Repetition of mantras and thinking of their meaning as they are 
recited (page 464, sutra 37). 


The peculiar feature of a species (page 93, para 7). 


An intelligent being, who is the T? in every person. 


Jeevaghana. A bound jeeva (page 176, para 2). 


Jeevan-mukta. One that is released from bondage, while he remains in a body 


Jnana. 


Juhu. 
Kamya. 
Kapala. 


Karana. 


Karma. 


Karaka. 


Karya. 


Kriti. 


Krattt. 


Lakshana. 


(page 491, note 2). 


A thing that shows itself or other things, and makes them fit to be 
spoken about. Both the jeeva and his attribute possess this character, 
the jeeva showing himself, and his attribute showing other things 
(page 330, note 1). 


An instrument for making offerings to devatas. 
A karma, that is done as the means to some fruit (page 40, note 1). 


Small, flat, circular pieces made of earth and burnt (page 436, 
sutra 55). 


The principal offerings, that yield the fruit through an apurva 
(page 6, para 13), Jt is known as vishaya, when it particularises 
an apurva (page 70, note 1). 


Good and bad deeds done by a jeeva. 


The object of an action, the means with which it is done, or the 
place in which it takes place (page 46, para 2). 


Something to be attained by Kriti (mental effort). It is a yaya; but 
in the opinion of prdabhakara it is the a purva by the yaya 
(page 46, para 2). 


Mental effort in the form of willing (page 49, para 5). 


A karma, in which many offerings are made to many devatas, like 
a soma yaga (page 428, note 1). 


The extension of the meaning of a word to somethings connected 
with it (page 6, para 12). 


526 SRI BHASHYAM 
Linga. The capacity of a word to denote something (page 8, para 18-ii). 


Mahat. A product formed from matter in the condition of auyakta (page 
243, note 1). 


Mantra. Texts of the veda, recited when a karma prescribed in the veda is 
performed (page 2, note). 


Mimamsaka. One that has commented on Jaiminids siitras (page 3, paras 5). 
Mimamsa. The examination of the teaching of the veda as a whole (page3). 


Mrityu. Matter known as tamas; it is so called, as it is the means of the 
contraction of the jndna of all jeevas, and as this is an unwelcome 
things (page 243, note 3). 


Moksha. Release from bondage to matter (page 29, note 2). 


Naimittika. A karma, that is to be done on the cccurrence of a contingency 
(nimitta) (page 40, note 1). 


Nimitta. A contingency, on the occurrence of which an action should be 
done (page 70, note 2). 


Nir-visesha. An object that alone exists, and that is then fore without 
difference (page 57, note 2). 


Nis-sreyasa. The highest good-a superior kind of fruit, that will endure for 
ever (page 1. para 3). 


Nitya. A karma that is compulsory (page 40, note 1). 


Paryuddsa. Exclusion of a things from something, that is mentioned, by 
connecting the particle na with a word in the sentence other than 
the verb (page 16, para 36). 


Pasu. A four - footed animal, that is offered to a devata (page 98, note 4). 
Pitriyana. The path by which men of meritorious deeds go to the moon. 


Pradhana. The cause, from which the universe evolves, which according to 
the sankya consists of the three substances satva, rajas, and tamas 
in equipoise (page 282, para 4). 


Purodasa. A ball fried rice flour to be offered to a devata (page 14, 
para 31-111). 


Purushartha. A fruit sought by an intelligent person (page 1, para 3). 


Pirnamdasa. The name for three offerings made on the first day after the full 
moon (page 8, para 16). 
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Purva-pakshu. The first or superficial view per forward on a subject (page 17). 


Prakarana. Two or more sentences connected by mutual need, which 
makes them a context (page 8, para 8-IV). 


Prakara. The aspect, in which an object appears (page 97, note 2). 


Prakriti. A yaya for which the ritual is explained in the veda in full detail, 
and from which the ritual for vikriti ydgas is adopted (page 14, 
para 31). 


Pralaya. Complete cosmic rest (page 240, note 2). 


Pramana. An authority on which statements are accepted, or injunctions are 
obeyed (page 5, para 10). 


Prasanga. The receipt of service rendered to principal offerings by an offering 
of minor importance, that is connected with them (page 16, 
para 38). 


Pratishedha. Prohibition conveyed by connecting the particle na with the verb 
in a sentence (page 16 para 36) 


Pratika. Part of thing: meditation on pratika is meditation on what is not 
Brahma (Page 506). 


Prarabdha.Karma that has begun to yield fruit (page 24, para 54). 


Radhi. Conveying the meaning of words established by usage (page 6, 
para 11). 


Rik. A portion of the Veda (page 2, note 1). 


Rishi. (1) A seer. (2) One that has learnt the whole of the Veda, its six 
angas and Xa/pa (page 2, para 4). 


Ritu. A group of two months (page 243, note 2). 
Ritvik. A helper in a yaga (page 2, note 1). 


Sastra A number of verses from the rik Veda recited by the hota before 
certain offerings of the soma juice are made (page 411, note 1). 


Sakha. A branch of the veda (page 434, note 3). 
Sesha and Seshi. See under Anga. 
Sruti. The sound of a word (page 8, para 18-1). 


Srotriya. One that has learnt the whole of a branch of the Veda (page 36, 
note 2). 


Samashti evolution. Evolution of the great elements and of the jeeva’s in 
struments - the senses and the mind (page 351). 
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jeevas. Jeevas without name and form in the condition of cosmic 
rest, as opposed to vyasti jeevas, which they subsequently became 
by assuming asses and forms (page 175, note 1). 


Samavaya.The relation of the whole to its parts, of a substance to its 
attributed or actions, of an individual of a class to the genetic 
character (page 291 note). 


Samavayi. Cause That of which a thing is made page 267, para 3). 
Samakhyda. The meaning of words by yoga or derivation (page 9, para 18-vi). 
Sumsara. Cycle of births and deaths (page 29 note 4). 

Samskara. Giving of a fitness for some work (page 35, para 6). 


Savisesha. A thing that exists along with another thing, or has an attributive, 
and that is therefore with difference (59, note 2) . 


Sadhya. What is to be proved in an inference (page 59 note 1). 
Saman. A portion of the veda (page 2 note). 
Siddhanta. The final decision in a topic under discussion (page 17 para 40). 


Smriti A work written by a great rishi, who knew the Veda fully (page 8 
para 18) 


Stotra. Certain mantras in verse, that are sung by the udgdta and his two 
assistants before certain offerings of the soma juice are made 
(page 411, note 3). 


Sthana. Two places in the veda connected by mutual need. 


Sutra. A short, condensed, yet clear statement in prose (page 2). 
Svara. The variation in tone in the recitation of vedic texts (page 434, 
note 2). 


Svartipa. The substance of a thing, which is the seat of attributes. 
Svarya. A place of unalloyed enjoyment. 

Svadhyaya. The text of the veda (page 34 para 5). 

Tamas. Matter in the subtlest condition (page 243 note 1). 


Tanmatra. An intermediate stage, through which one great element passes 
before it becomes the next element (page 242, note 1). 


Tantra. The serving of several principal offerings by doing an anga once 
only (page 16, para 37). 


Tapas. Diminution of sense enjoyment. 
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Tarka. A help to a source of knowledge; it determines that it shows 
particular thing by discussing either its nature, or the materials 
from which that thing is known (page 249, note). 


Tatva. A substance,like the twenty-five tatvas of the sdnkhya, or like the 
three tatvas, matter, jeevas and IJsvara. 


Uddesya. The subject in regard to which an injunction it given (page 10, 
para 22). 


Udgata. A helper in a yaya, whose function it is to sing vedic mantras 
before certain offerings are made (page, 2 note). 


Udgitha. The second part out of five parts, into which every saman is 
divided. 


Upanishad. The later portion of the veda (page 1). 


Upadhi. * (1) A condition that must co-operate with the fetu in producing an 
effect, when it is present in the examples,but is absent from the 
subject under consideration (page 59, note 2). 


(2) Matter in an atonic form contacting Brahma and bringing 
about the jeeva condition (page 266). 


Varna. Caste, as the caste of brahmana, kshattriya, vaisya or siidra (page 40 
para 11). 


Vasanad. Tendency created in a person by thinking or by doing an action. 


Veda. A book not made by anyone, and regarded as the highest authority 
among the Hindus (page 1, para 2). 


Vidya. Continuous, vivid meditation. 


Vikalpa. Option to do only one thing out of two or more things enjoined 
(page 16, para 36). 


Vikriti. A yaga, for which the ritual has to be adopted from a_ prakriti 
yaga (page 14 para 31)). 


Viseshana, Viseshya. A word, that connotes an attribute, and through it 
separates an object that has the attribute, bute from other 
objects. The object separated is viseshya (page 55, note 1). 


Vishaya. See under kardna 


Vyashti. Evolution. Evolution of products with diverse names and forms 
(page 351). 


Yajamana.One that does a yaga (page 8 para 17). 
34. Yajus. A portion of the veda (page 2, note). 


SRI BHASHYAM 
An offering made to a devata. 


(1) Denoting the meaning of a word by its etymology (page 6, 
para 11). 


(2) Meditation 


A post for tying a goat, that is to be offered to a decata (page 10, 
para 23). 


VEDIC TEXTS 
CHAPTER I — IV 


VEDIC TEXTS 
FOREWORD 


In the following pages the Vedic texts, that are considered in the 
several Sub-sections of the Brahma sutras of Badarayana are translated for 
convenience of reference. The context in which the texts occur in the 
Upanishads, is stated, and an abstract thereof is given, where this will 
suffice, and an abstract thereof is given, same context should be known, they 


are fully translated as they are. 


2. Foot-notes have been added in explanation of the texts, based on 


the commentary of Ranga Ramanuja, a great teacher of Sri Ramanuja’s school. 


3. As some texts are frequently cited as authority in the course of 
the discussions, it becomes necessary to know in what place they occur. As 
the texts are arranged here in the order of the sub-sections of the sutras an 
index is needed for ready reference. This had therefore been prepared, and 


is appended hereto. 
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CHAPTER I 
SECTION 1 - SUB-SECTION 1 


Mundaka - (Whot) on learning the Veda critically examines the fruits 
to be attained by karma, and is filled with disgust, seeing “The eternal 
(Purusha?) is not be attained by karma’, the should approach a teacher only, 
who knows the vedanta and who sees Brahma in meditation, taking* fuel in 
his hands. To the student, who has approached hime properly, and who has 
controlled? his mind and the senses, that learned man should impart knowl- 
edge of Brahma, by which he will clearly know the Purusha, who is unchanging® 
in His nature and in His attributes. (I-2-12 and 13.) 


SUB-SECTION 2 


Bhrigu went to his father Varuna with these words - “Revered Sir, think of 
Brahma in order to teach me”. The father said this to him “Food. prana, the eye, 
the ear, the mind, speech”. He added 7 “From whom these beings® are born, 


' The world has been inserted to correspond with the world ‘he’, which occurs 
later. 

2 The adjective ‘eternal’ needs a noun, which is supplied with reference to the 
word Purusha in the second sentence, and with reference to the masculine gender of 
the adjective. 

° This indicates that only from a teacher should knowledge be obtained, and not 
by any other means. 

4 This direction is in compliance with the rule that no one should approach his 
teacher with empty hands. The fuel will be needed by the teacher, if he be a house- 
holder, to maintain his sacred fire. 

5 Such a control is meant as is needed for attentive hearing; but not that 
complete control necessary for meditation. 

8 These two phrases differentiate Brahma from matter. which changes in its 
nature, and from the jeeva, who changes in his attribute jnanam. 

7 The father intended that the son should first purify his mind by ‘tapas, and 
spoke in this enigmatical manner. The words mean “Food is Brahma; prana is Brahma, 
ete”. This confused the son, who did not know whether they all were Brahma, or 
whether only one of them, and then which. The father, seeing his confussion, gave him 
this definition, and left him to himself. 

8 These beings. The terms ‘beings’ refers to the products of evolution; and the 
term ‘these’ to their form as seen; and this form is diversity. By drawing attention to 
this it is intended to indicate the greatness of Brahma who made this wonderful world. 
The term ‘beings (bhutani) connotes whatever has come into existence, and it denotes 
both the jeevas and matter. There is diversity in each element; among the jeevas by 
their division in to devas, men, beasts and vegetables; besides by further sub-divisions. 
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by whom (as supporter! from within)they live when born, and returning? to 
whom they enter becoming one, know® Him, He is Brahma’.4 (Anuvaka 1.) 


The son made tapas and thought that food was Brahma, as it satisfied 
the definition. He then went to his father as before apparently for confirma- 
tion. The father replied “By tapas know Brahma; for tapes is Brahma’. The 
same process was repeated, and the son successively thought that prana, the 
mind and the jeeva (vijnadna) were Brahma. Finally, he came to ananda (bliss, 
i.e. one full of bliss) as Brahma. (Anuvakas, 2 to 6.) 


SECTION 1 - SUB - SECTION 5 


One named Svetaketu was sent by his father to a teacher to learn the 
veda. He returned after twelve years in a conceited frame of mind, feeling 
that he had learnt everything. His father said to him “Did you enquire about 


There is also a limitation of this kind. This fruit should be enjoyed by this person in 
this place and for this period of time; and each person has his own limitations. The 
jeevas therefore differ from one another in this respect also. 


1 The words within brackets have been added to show that the beings live with 
this support from within: other-wise they can never exist as what they are. 


2 This is one interpretation of the word prayanti; another rendering is “To whom 
they go in release from bondage”. Then the pronoun “who” should be repeated in the 
text, as is done here. Or reference being made here to pralaya - i.e., becoming one with 
Brahma, it may be taken to include complete pralaya, i.e., becoming one without any 
return into world or matter. 


3 The word in the original might also mean ‘enquire’ or ‘meditate” but the former 
does not need an injunction; and the latter has been enjoined in the opening verse of 
the Anandavalli. The son asked for information on fatva; but not about meditation. It 
therefore means ‘know’, and requires the student to pay attention to the words. 


4 The pronoun ‘He’ occurs but once, while the corresponding pronoun ‘who’ is 
found in each of the three sentences. Each sentence does not therefore furnish a 
definition; and if it did, all but the first would be superfluous. For the definition that 
Brahma is He from whom all beings are born is sufficient to separate Him from 
everything else. All the three sentences together form one definition; and it will serve 
a purpose. If the verse stopped with the first sentence, a doubt would arise whether 
there were other beings concerned with the sustenance and dissolution of the universe, 
and thus detract from the greatness of the creative Being. Hence being the cause of 
all the operation - evolution, sustenance and dissolution- is the definition. 

Here the fahter might refer to the peculiar attributes of Brahma regarded by 
Himself and repeat the definition given elsewhere - “unchanging, shining and without 
limitation is Brahma’ (Ananda, I-I); but the intention is to include in meditations on 
Brahma, the two elements - matter and the jeevas - whom He controls. 


The cause referred to here is both the material and operative causes. For the 
text merely repeats what is stated in creation texts, and they refer to both. 
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that Adesa', hearing? about whom everything not heard before is heard; 
thinking on whom everything not thought on before is thought on: meditating 
on whom everything not meditated on before is meditated on”. The son 
asked® “How is that Adesa, revered sir” (verses 1 to 3). 


Or 


The father replied “My dear, by knowing one * lump of earth all that is 
made of it is known. For? facility of speech (and handling)the lump of earth 
assumes® different forms and receives different names; but the truth is only 
that all this is earth” (verse 4). 


! The term means. he who supports by His power of control; see appendix 1, in 
which the derivation of the word and the various objections urged against it are 
examined. 


2 The words “hearing about whom”, “thinking on whom”, and “meditation on 
whom” have been added on a comparison of the parallel passages in the mundaka (I- 
1-3) and brihad uranyaka (IV-4-5 and VI-5-6). Without these the verse would be “by 
whom everything not heard before is heard; but the mere existence of this Being 
cannot impart the knowledge. The original has only the words not heard; not thought 
on and “not meditated on’; but they refer to everything in the parallel passages. The 
term everything’ includes the jeevas also. 


3 The son, not grasping what was in his father’s mind, and thinking that one 
thing could not be known by knowing another thing, asked ‘How can an Gdesa of this 
kind exist? 

* The lump of each becomes articles of various sizes, and is known as the 
material cause; and the cause and the products are one, as being the same substance. 
Similarly, the one ddesa evolves as the universe, made up of innumerable objects with 
diverse forms and names; He is the cause, and they are the products, and the All soul 
and the universe are one. It must be noted here that each of them is an aggregate 
consisting of the All soul and His two inseparable elements-a jeeva and matter. The All- 
soul is the aggregate in a subtie condition, and the universe is the same aggregate in 
the evolved condition. The father’s question therefore means-Did your enquire about the 
All-soul who is the material cause of the world? 


> The original has the words ‘by speech’ (vacha), the case-ending in which means 
instrument or cause; but here it means purpose. The translation makes this clear. The 
worlds ‘and handling’ are added, as the word ‘speech’ is representative of all similar 
uses. 


5 The original has the word arambhana, the root of which means to touch, and 
the termination expresses the objects touched. Literally the meaning would be ‘By the 
lump of earth, products, and names are touched for the purpose of speech, etc,’ The 
word qualities one word in the masculine gender and the other word in the neuter 
gender. There should be really two adjectives of the same gender and number as the 
words which they qualify; but by a rule of grammar one of them is dropped, and the 
other takes the form of a neuter singular (Panini, I-2-64.) 
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The follow two verses exactly similar in wording except that in the 
place of the lump of each they have a gold piece and a bit of iron; and then 
the father added “So my dear, is that Adesa (verses 5 and 6). The son asked 
for instruction on the subject, and the father assented (verse 7). 


Section - 2 


“Before (creation)', my dear! this was sat only; one only; without a 
second”. 


Some say ‘Before creation this was only asat (non-existent); one only ; 
without a second. From that sat came forth’ (verse 1). 


‘But, my dear! how could it be so’ (the father said), “How can sat 
comeforth from asat ?” But this was Sat alone, my dear, before creation; one 
only: without a second (verse 2). It willed “I will become many,? and to that 
end I will evolve”. 
gg... 

' This is supplied from the context, which in sections 2 and 3 describes creation. 


The word ‘this’ denotes the universe, which the father shows to the son, 
consisting of diverse objects in different formes and with different names, and characterised 
by plurality and diversity. 

The term sat, meaning what exists, and is capable of perception by one source of 
knowledge, denotes Brhama here. As already stated (note 2 on page 9) it includes also 
the two subordinate elements. The term ‘only’ shows that the universe was not asat - 
non-existent, as stated by the vaiseshika, in whose thory the cause and products are 
different. This view receives support from the verse which follows. 


That the All-soul evolved as the universe may be expressed, taking the latter and 
stating that it was so and so before the evolution, as the making of earthen articles 
may be described, saying “all these articles were a lump of earth in the fore-noon”. This 
form of expression is adopted here. 


The first sentence shows that the world-cause previously existed. The second 
sentence shows what it was then. He was one, as opposed to many. As the ‘many’ is 
brought about, as will be shown later, by the making of diverse names and forms, the 
‘one’ indicates that the universe was then without them. It was one undifferentiated 
mass. 


The preceding sentence showed sat to be the material cause; and this brings to 
the mind the image of a maker, other than the material, as in the familiar example 
of the potter, and his lump of earth. The existence of a maker other than sat is denied. 


2 The refers to the universe characterised by diversity and plurality; and the word 
‘evolve’ to the formation of the elements. The words ‘To that end’ have been added to 
show this difference between the two expressions. 
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It* created fire. That fire - willed “I will become many, and to that end 
I will evolve”. It created water. Hence, wherever and whenever a person is 
heated , or sweats, then water comes forth from fire alone (verse 3). 


The water willed “I will become many and to that end I will evolve”. It 
created annam?. Hence, wherever and whenever it rains, there alone food is 
produced in abundance. Hence from water alone food and other products of 
earth come forth (verse 4). 


Section 3 


Of these beings - those sprung from eggs, those sprung from living 
beings and those sprung from shoots, three* alone are the causes (verse 1). 
That same devata@ willed “I will enter these three devatas§ as the? inner ruler 
of this jeeva* and make® diverse names and forms “(verse 2). 


“T will make each of them a triple compound”. The same devata entered 
these three devatds as the inner ruler of this jeeva and made diverse names 
and forms (verse 3). 


Of then He made” each triple. He these three devatds, my dear, became 
each a triple object learn from me (verse 4). 


nS eeeeeeereneeeneemnmemeemeeeeeneenes eee eee ee 


1 The word ‘created’ does not mean the bringing of a new thing into existence 
out of nothing, or from one other than that thing. The proper rendering would be It 
became fire’. Here the terms fire and water are used for want of more suitable words. 

2 This word refers to Sat in the form of fire. This will be explained in chapter 
II, section 3, sub-section 1 of the sitras. 


’ This means earth, as will be explained in chapter II section 8, sutra 13. 

4 Wire, water and earth. 

> The being referred to in the previous verses as sat. 

® The three elements fire, water and earth - so called as the were energised by 
Himself. 

” See appendix 2 for a full explanation of this expression. 

8 The jeevas taken collectively. 

® The parallel passage in the dnandavalli (VI-2 and 3). “Entering into them He 
became sat (jeevas) and tyad (material products)” shows that the names and forms were 
for Himself. In other words He Himself appeared in those forms and bore those names. 

10 This composition was to make the elements fit to form products, which they 
could not do in their uncompounded condition. The composition should come first, and 
then the making of names and forms. Hence, the order of enumeration in the text 
should be held as superseded by the order determined by the nature of things. (Para 
26, ili, of Introduction to Sri Bhashya). 
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Sub-Section 4-7 


The father referred in sub-section 4 to fire, the sun, the moon and 
lightning, and in sub-section 5 to food, water, and fire (in the shape of oil 
and ghee) taken by men with their food, and explained how they consisted 
of three elements. in the last verse of the latter section he stated how the 
mind, pruna and speech were nourished respectively by the finest elements 
in earth, water and fire . At the son’s request he gave further instruction on 
this point in the next two sub-sections. 


Sub-section 8 


Uddalaka' the son of Aruna, said to his son Svetaketu ‘Learn from me, 
my dear, about deep sleep. When the statement “A person sleeps” is made, 
he is then,my dear, united to Sat; he is dissolved in himself?. 


Hence they say “he sleeps”; for he is sva* pita. (verse 1.) 


As a bird tied with a string flits in every direction, and finding no 
resting place elsewhere, returns to what it is bound to, in the same manner, 


1 Tn the preceding sub-section the evolution of the matter-element was described; 
and the father goes on to explain how the java-element also evolved. In the former case 
the matter element energised by Brahma successively evolves into the various ele- 
ments; there are then compounded; and from the compounded elements all the products 
are formed. In the case of the jeeva the evolution consists in his entering into a body, 
also energised by Brahma, and in his regarding himself as deva, man beast or 
vegetable. This is facilitated by the narrowing of his attribute jndnam. His dissolution 
is the abandonment of this notion, the getting out of the body and being united with 
his cause - Brahma. As it was obviously impossible to refer to the evolution that took 
place immediately after the cosmic rest, or to the dissolution which will happen at the 
end of this period of activity, the father referred to one’s going to sleep, which is 
analogous to dissolution. 


2 This and the previous sentence state the same fact; and the thing, to which 
the jeeva is united, should, on the place (sthana) authority, be the same (Intro., para 
18-v). Hence the word ‘himself’ refers to Sat. Both the terms -person and he-denote Sat 
ruling him from within. (Note 2 on page 13). Then the meaning is Sat as the inner 
ruler of the person is united to Sat, i.e. He is dissolved in himself. What this 
dissolution is was explained in note above. Sat ruling the person in the waking 
condition has changed his state, and now rules him in the sleeping condition. 


® This sentence is mere arthavada. The sanskrit word for sleeps is svapiti; and 
though it is one word, not a compound, it is split up into two words-svapiti meaning 
in himself is dissolved; this is to support the statement that the sleeper is dissolved in 
his cause.- 
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my dear, the mind flies in every direction, and finding no resting place 
elsewhere, returns to prana; for the mind is bound to prana. (verse 2.) 


Then follow four verses, which deal with hunger and thirst. The food 
taken by one is converted into water - i.e. it is dissolved in its cause. From 
this each product is traced through its cause finally to Sat. Similarly with 
the water drunk; and the conclusion is this - “these beings!, my dear, have 
their root in Sat ; they rest in Sat ; they are dissolved in Sat. “The union of 
the jeeva with Sat shown at the outset as taking place in sleep is shown as 
occurring in death also; and the section closes with these words “ He (the 
Sat) is very subtle (verse 3 to 6) “All? this is pervaded by that (sat); This is 
true; He is Atma: Svetaketu?- That thou art’ (verse 7). 


Section 9-11 


The son had doubts why one does not remember his going to Sat in 
sleep, or his returning from Him on waking. The father explains this on the 
analogy of drops of honey carried by the bee from flowers to the bee-hive 
and of rivers flowing to the sea. (section 9 and 10.) The son again wished to 
know why one reborn does not remember anything of his past life, while one 
going to sleep remembers on walking what he was before. Does the Jeeva 
disappear altogether in death? The Question is answered in section 11. 


Section 12 and 13 


The description of evolution is now complete. In section 12 the father 
explains, on the analogy of a huge banyan tree springing from a tiny seed, 
how the vast universe could come forth from a subtle thing. "On the analogy 
of a bit of salt thrown into a cup of water and dissolved in it, he showed 
ee ...... 

' In the first and third sentence the words-sat and being-refer to the aggregate 
the three elements; for it is the aggregate that evolves and dissolves. In the second 
sentence sat refers to the principal element and ‘beings’ to the other two elements; for 
the aggregate cannot support or control itself. The universe remains what it is, as Sat 
controls it; and the control is exercised by His entry into it, Hence these three things 
always go together-the entry of sat, His control and support of the universe. One who 
enters, controls and supports is Arma. 

2 This follows from the statement “They rest in Sat, “ As svetaketu also is included 
in the expression all this, it is clear that Sat is his And also. Hence the statement 
“That thou art’ means “He who is your Atma is He the sat described in the preceding 
verses, This is therefore equivalent to a command.to svetaketu to meditate on Sat as 
his inner ruler. The father attaches so much importance to this injunction, that he 
repeats the sentences beginning with “He is very subtle’ at the end of every section of 
this chapter, beginning with the eighth. Hence the vidya taught here is known as Sat- 
vidya. 
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how he presence of sat everywhere could be perceived from the veda, though 
the senses are powerless in this matter, as the presence of the salt in the 
water can be perceived by taste, if not by the eye. 


Section 14 


How is one to be dissolved in Sat without the need for return as in the 
daily waking or in re-birth. The father replies by an analogy. When a person 
is blindfolded, carried form home and left in a jungle, if some kind person 
takes away the bandage and shows him the way, he will reach home by that 
way.- Similarly, one should meet a teacher, who will teach him to meditate 
on Sat as his inner ruler “For him, (who thus meditate) there is delay only 
so long as he is not released (from his body)’; he will then be united (to 
Brahma). (verse 2). 

SUB-SECTION 6 
Anandavalli - Section 1 


One who meditates on Brahma? attains the highest. Regarding this the 
following verse is stated (in explanation)’. Unchanging’, shining, and without 


5 SS SS 


1 There words are supplied with reference to chdndogya VIII-12-2, “This jeeva 
raises from this body and reaches the highest Light”. 


2 The term means a Being, who is the seat of greatness of the highest degree. 


3 There are four things mentioned - Brahma, meditation on Him, attainment, and 
the object to be attained. They are explained in order in the next verse. 


4 All the three words denote Brahma as possessing the attributes connoted by 
them. The first word connotes unchangeability and differentiates Brahma from matter, 
which continually undergoes changes in its substance, and form the bound jeevas who 
undergo changes in their attribute jnanam. The second term covers both the substance 
and attribute jnanam of Brahma, as both are self-revealed; and the possession of 
Jndnam, that has never suffered any change, differentiates, Him from the freed jeevas 
whose attribute jna@nam had contracted before. The third word denies regarding Brahma 
limitations in place and time and limitations in objects. This last expression means that 
He may be identified with every object; and this is possible, because. He is present in 
everything as its Atma or inner ruler. (note 2 on page 13.) The absence of the last 
limitation may be understood also as denying the existence of any object. Which excels 
Him in any good quality that He possesses; and this would be to deny that there is 
any being equal to or superior to Him. The word ananta (with out limitations) shows 
also this Brahma to be the particular Being otherwise known as Narayana; for the 
word by recognised usage brings Him up before the mind, when it is uttered. The word 
is in the masculine gender, and has the ending of the second case here, as it denotes 
the object of meditation. If it were not so, the word ‘Him’ should be inserted to denote 
the object, which would not be proper, when the meaning can be made out without the 
insertion. This word differentiates Brahma from jeevas, who were never bound. Thus 
Brahma is stated to be a unique Being. 


35 
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limitations is Brahma. Who meditates on Him as seated in the cavity of his 
heart, he will in the highest heaven enjoy all good! qualities? with Brahma 
the all-knowing®. From that Atma@+* came forth ether; air from ether;> fire 
from air; water from fire: earth from water; plants form earth; food from 
plants; purusha § from food (verse 1 and 2). This purusha is a modification of 
food and water. This is his head; this is his right wing; this is his left wing; 
this is his trunk; this is the tail that supports. Regarding him there is this 
verse (ver 3). 


Section 2 


All jeevas on earth, whoever they may be, are born from food (anna) ; 
having been born, they live with food alone; in the end they are dissolved in 


SD 


1 The term kaman in the original cannot refer to any other object; for it is the 
freed jeeva, that is considered here; and from him all other desires have departed. The 
word kama is used as denoting the good qualities of Brahma, in the text ‘In Him kamas 
(i.e., as divine qualities)are well placed (chando.,) VIII-1-5). 

2 The preposition ‘with’ indicates according to the grammarian that the word, to 
which it is added, refers to something occupying a subordinate place; and it is added 
here to the word Brahma. It the meaning were that the freed jeeva and Brahma 
together enjoy, a subordinate place would be assigned to Brahma, which would not be 
proper. The correct interpretation is that the freed jeeva enjoys brahma and His good 
qualities together, as in the analogous sentence “ He eats food with milk. Then Brahma 
will occupy a subordinate place as compared with His own divine qualities. This is, 
however, no defect; by stating, his good qualities to be capable of giving greater 
pleasure, His own greatness is affirmed. There is no objection to connecting the word 
‘with’ (saha) with the word Brahma, though they are in different feet of the verse the 
former being in the third foot, and the latter in the fourth foot. The division of a verse 
into feet depends not only on the meaning; it is also governed by the exigencies of the 
metre. Jaimini’s rule, which refers only to dependence on the meaning should be and 
has been, understood as covering similar needs. 

3 The term in the original connotes that the knowledge extends to everything ; 
that it has never contracted; that it is not conferred by any one ; and that its 
appearance does not depend upon any condition, This term also differentiates Brahma 
from the jeevas, who have been freed and from those who were never bound. 

4 The idea that Brahma is the Atma of all is explained on the following sections. 
The word ‘that? refers to the brahmana , which gives the injunction to meditate, and 
the word ‘this’ (in the original) to the mantra which follows and explains the brahmana. 
The original has two words ‘From this and from that’ to show this. 

5 The terms either, air, fire, water and earth and the rest denote Brahma in 
those forms. (Vide notes 2 and 2 on pages 12 and 13.) 


8 The body. 
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it. Food is indeed the greatest among all beings; hence it is said to be the 
medicine of all. They obtain all food (as much as they require), who meditate 
on food as Brahma. Food is indeed the greatest among all beings; hence it is 
said to the medicine of all (verse 1.). 


From food beings are born; those that are born grow with food; it is 
eaten; and it eats beings; it is therefore said to be annam. 


There is a thing named pranamaya, which is other than this modifica- 
tion of food and water, and which is within it, It is the Atma 2 By it the latte 
is filled. 


It is in the form of man; following the human form of annarasamaya, it 
is in the form of man (verse 2) prana is its head; vydna is its right wing; 
apana is its left wing; ether (akasa) is its trunk; the earth is the tail that 
supports. Regarding it, there is this verse (verse 3.) 


Devas, men and beasts live with the help of prana: prana is indeed the 
life of beings : it is therefore said to be the life of all. They attain a full life, 
who meditate on prana as Brahma: for prana is indeed the life of all; hence 
it is said to the life of all. 


Who is the atma of the previous one, the very? same is the Atmd in the 
body* of this also (verse 1). 


There is a thing known as manomaya®, which is other than this 
pranamaya, and which is within it. It is the Atma. By it the latter is filled, 


! As it serves all beings. It is medicine as it removes illness in the form of 
hunger. 

2 From the sentence From that Atma came forth ether it is clear that Brahma 
is the Ama of ether; and it is clear also that he is the Avmd of others also up to the 
body : for the word Awna@ should be read into each of the following sentences. To 
indicate who this Atma is, the upanishad proceeds on what is known as the sthula- 
arundhati analogy. Arundhati is a minute star in the sky. One, who has undertaken to 
show it to a person, first draws his attention to a bright star by it side, and says ‘This 
is arundhat?, when the person have grasped the star, his guide then shows the real 
arundhati and says “This is arundhati; This plan is followed here and reference is made 
to the pranamgaya as the Atmd. here pranamaya is prana itself. It is so called, as the 
prana or breathing activity is the most important of its activities. 

° The impression created that pranamaya was the Avnd is here removed; and it 
is stated that another is the Atma of both the body and prana 

4 This expression indicates that the term Awmd is used as correlated to the body 
to prevent misconception. 

° Who is the Arma of both? The question is answered in this verse. Manomaya 
is means or mind itself. It is so called, as the thinking activity is the most important 
of its activities. 
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It is in the form of man; following the human form of the preceding one, it 
is in the form of man. Yajur is its head: rik is its right wing; sdmam is its 
left wing; injunction (Adesa) is its trunk (verse 2.) 


Atharvangiras is the tail that supports. Regarding it there is this verse 
(verse 3). 


Section 4 


From which speech returns with mind, not reaching (the higher limit), 
one who knows the bliss of Brahma has not cause for fear at any time. 


Who is the Atma of the previous one, the very same is the atama in the 
body of this also (verse 1). There is a thing known as vijnanamaya,! who is 
other than this manomaya, and who is within it. He is the Atma. By it the 
latter is filled (verse 1). 


It is in the form of man (verse 2). Following the human form of the 
preceding one, He is in the form of man. Sraddha® is his head: ritam is his 
right wing; satyam is his left wing; yoya is his trunk; mahas is the tail that 
supports, Regarding him there is this verse (verse 3). 

Section 5 


The knower (vijndnam) does the karmas enjoined in the veda and also 
worldly deeds. All devas meditate on the nature of the knower, who is 
greater than brahma (unintelligent matter). If one meditates on the knower 
as Brahma, and does not swerve from it till the end, he abandons all sins, 
even while he remains in the body, and enjoys all desirable ends. Who is the 
Atma of the previous one, they very? same is the Amd in the body of this 
also (verse 1). 


There is a being known as dnandamaya, who is other than this 
vijnanamaya, and who is within it He is the Atmd. By him the latter is filled. 
He has the form of man; following the human form of viyjnanamaya, he has 
a human form. Pleasure* (priya) is his head; moda is his right wing; pramoda 


is his left wing: ananda is his trunk (verse 2). 

SS — — — 
' This second impression is again removed ; and vijnanamaya is stated to be the 

Atma of both prana and mind. Vijnanamaya is eae, 


2 The terms sraddha, rita, satya- all denote varieties of jnanam; yoga is 
continuous, vivid, loving meditation; mahas is the capacity to overcome all obstacles to 
this meditation. 

’ This third impression is again removed; and anandamaya is shown to be the 
Atma of of both the mind and the jeeva He is thus the Atma of all the preceding ones- 
the body, prana, mind and jeeva. 

* Priya is the pleasure in seeing a desirable object; mada is the pleasure in 
owning it; pramoda is the pleasure in using it; a high degree of the last is ananda. 
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Brahma is the! tail that supports them all. Regarding Him there is this 
verse. 


Section 6 


He is indeed non-existent, if the fact ‘He knows Brahmd does not exist. 
It the fact ‘He knows Brahma exists, he is known to exist for that reason. 
Who is the Atma of the previous one, the very? same is the Atma in the body 
of this also (verse 2). He desired “I will become many*; and to that end I will 
evolve”. He considered; considering, He created all this, whatever exists. 
Having created it, He entered* into the very same; having entered into them 
(verse 2). 


He became Saf and tyad. 
Section 7 


He is bliss; for on reaching this bliss one becomes blissful; for who will 
attain worldly pleasure, who will attain the bliss of release, if this limitless 
(akdsa) bliss (ananda) does not exist? He alone makes one blissful (verse 1). 


Section 8 


From fear® of Him the wind blows: from fear the sum rises; from fear 
of him fire and Indra (go about their business); death the fifth, runs about. 


Here a description of bliss is given, taking as the unit the happiness of 
one in every way well-placed in this world, and showing that the happiness 
of each grade of beings is one hundred times the happiness of the next lower 


1 The very same object is described as the trunk in His aspect as anada and as 
the tail in His aspect as Brahma. He is Gnanda or bliss in His subtanace, and possesses 
also bliss as His attribute. This description of the parts of Brahma appears in this 
section, but not in the four preceding sections. It shows that instruction as to Brahma 
begun in the first section is completed here. Hence,a@nandamaya is Himself Brahma. 

2 This shows that the Awd of vijnanmaya, i.e,., Himself is His Awd also. That 
is He has no Atma or inner ruler. He himself is the inner ruler of all. This follows 
from the non-mention of an Atma as in other cases.- 


3 Compare with the parallel passage in the chdndogya, VI, section 2 and see note 
1 thereon page 11.- 


* Brahma being everywhere at all times, what does this entry mean? It refers to 
a particular condition, in which He can be fully realised in each object, as a calf in the 
body of the cow before it comes forth. 


° See chandogya, VI, note 2 on page 13. 


6 These leaders among the devas attend to their work lest they incur His 
displeasure by failure in any respect. 
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grade. These grades are beginning with man-G) human beings, who have 
become gandharvas remaining men; (ii) gandharvas living in the intermediate 
world; (iii) departed men living in a world continuing for a considerable 
period of time; (iv) devas born in the heaven world; (v) those who have 
become devas by karma, i.e.., yaga; (vi) devas - vasus, rudras, and the rest - 
thirty-three, who receive the offerings in yagas; (vii) Indra; (viii) Brihaspati ; 
and (ix) Prajapati or the creative agent Brahma. One hundred times the 
happiness of the last is the bliss of Brahma. The object of this disquisition is 
merely to show that the bliss of Brahma excels the happiness of every one 
else; and it is immediately added “One who meditates on the bliss of 
Brahma, from which speech returns with the mind, without reaching (its 
higher limit), etc,” (section IX). 
SUB-SECTION 7 
Chandogya I-Sections 6 and 7 

In the first of these section a meditation is prescribed on rik as earth, 
intermediate world, heaven world, stars and the white light of the sun, and 
on sdman as agni, vayu the sun, the moon, and the blue light of the sun. Then 
follow these verses; 


Now, that golden! Purusha, who is seen? within the sun, with golden 
beard, with golden hair, and golden in every part of the body up to the tip 
of His nails (verse 6). His eyes are like the lotus® flower newly* opened to 
the sun’s rays .His name is ut; He has risen® from all evil®* He will rise from 


1 Rik is a vedic text in verse; s@man is the same set to music. 


1 This does not mean made of gold; for elsewhere He is said to be of blue colour. 
The term merely means shining like gold. 

2 By the yogi,i.e, by one who meditates. 

3 Reference is made to the red lotus. This statement is made on the authority 


of sabara the commentator of Jaimini’s siitras, though the amarakosa explains the word 
pundarika as white lotus. 


4 The term kapyasa, of which the clause is the tranlation, is explained in three 
ways: (i) kapi is the sun, who drinks water-i.e. evaporates it, kapyusa is what is opened 
by him: Gi) kapi is the stalk for the same reason and the flower stadns thereon. (iii) 
The whole word means standing in water. All these derivations are accepted, as the 
lotus flower standing in deep water on its stalk and newly opened to the sun’s rays is 
very pretty. 

5 The primary meaning of the word is to rise, as a bird rises form its nest; but 
evil does not form a cage. Hence a secondary meaning should be adopted. He is not 
touched by evil. 


6 The term pupa (evil) includes good deeds also Compare with the text - “Aim 
night and day do not touch; no old age; no death; no grief; no good deeds; no evil 
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all evil who thus meditates on Him (versse 7). Rik and saman are his songs.! 
Hence the term udgitha ®, for the very same reason the term udgata; for he 
sings about Him. This being controls the worlds which are above the sun; 
also the enjoyments of the devas, Thus (meditation) on the devata (has been 
taught). 


Section 7 


In this a meditation is prescribed on rik as speech, the eye, the ear and 
the white light of the eye, and on saman as prana, the shadow of man, the 
mind and the blue light of the eye. Then follow these verses: 


Now, that Purusha, who is seen within the eye, He is indeed rik?; He is 
saman ; He is uktha; He is yajur ; He is Brahma. That which is the form of 
that Purusha the very same is the form of this Purusha; the songs of that 
Purusha the same are the songs of this Purusha; that which is the name of 
that Purusha the same is the name of this Purusha (verse 5). 


This Being controls the worlds, which are below the eye; also the 
enjoyments of men (verse 6). 


The section closes with the following statements, One, that meditates 
on udgitha as the Purusha within the sun or as the Purusha within the eye 
and sings sa@man, sings about both. By this meditation he reaches the worlds 
and attains the enjoyments referred to. An udgata, who can do this, should 
ask the sacrificer what enjoyments should be procured for him by sining 
saman. 


SUB-SECTION 8 
Chandogya I-Section 8 and 9 


Three persons well-versed in the udgitha sat down and held a discussion 
in the form of questions and answers. The result may be stated as follows; 


deeds. All evil withdraws form Him” (chundogya, VIII-1-1). Even good deeds produce 
undesirable fruit from the point of view of one who seeks release. Being untouched by 
evil of every kind means being untouched by bondage to karma. This is his peculiar 
nature as the world-ruler. To Him actions done are unable to yield their fruits. 

1 Rik and saman praise agani, vayu, and other devatas. As they are said to sing 
about this Purusha, it follows that it is He who appears in those forms. he is therefore 
the Awmnd of all. 

? Udgitha is ud+githa (Song) or song of this Purusha, Udgata is ud+gata or singer 
of this Purusha. 


3 He controls rik, saman, yajur and uktha and is Brahma . The first three are the 
three vedas: and uktha, though as part of them, is separately mentioned here on the 
go-balivarda rule. 
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saman depends upon svara (sound); svara depends upon prana; prana depends 
upon food; food depends upon water ; water depends upon that world 
(heaven world). Beyond this the first could not proceed. the second added- 
‘that world depends upon earth’; and he could not go further. The third 
offered to state: ‘what it is that this world should attain?’ ‘akasa@ replied he, 
‘All? these beings come forth from akdsa alone; they disappear in @kasa; for 
akasa alone is greater? than all these; akdsa is the highest goal (verse 1). 


This akasa is udgitha® the greatest among the great. He is without 
limitations. Who knowing this as described meditates upon udgitha, the 
greatest among the great, he livers as the greatest among the great, and 
reaches the world, which are the greatest among the great (verse 2). 


SUB-SECTION 9 
Chandogya I - Section 10 and 11 


A seer named king Ushasti, suffering from hunger owing to a famine, 
went to the place where a king was performing a ydga. He approached the 
udgatri helpers, and addressing the first, whose business it was to chant the 
first part of the saman, said “Who is the Being connected with the prastava 
(the first part)? If without knowing Him you chant the prastava, your head 
will fall off. He addressed the other two similarly. Being unable to reply, 
they sat down in silence. This attracted the attention of sacrificer, who 
requested the new comer to perform the duties of the hepers. he replied that 
he would instruct them, and that they might themeselves proceed with their 
work; only the kind should give him the same reward that he gave to the 
others. The kindly assented, and the seer instructed the first in these words; 


Prana, said he, “All these* beings are dissolved in Prana ; They come 
forth from Prana. This devata® is connected with the prastava. 
——— 
1 The original has the words ha,va, which indicate that what is stated here is a 


repetition of what is stated elsewhere. The term ‘beings’ denotes the objects made up 
of the jeeva and matter el;ements in the world as seen all round. 


2 Greater by His good qualities. 
3 The meaning is that Udgitha, the greatest among the great, should be meditated 
upon as Brahma and as without limitations. 


* The original has the words ha,va , which indicate that what is stated here is 
a repetition of what is stated elsewhere. The word ‘beings’ has the same meaning as 
in the text relating or akdasa. 


> The meaning is that the prastava should be meditated upon as prana. 


or 
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SUB-SECTION 10 
Chandogya III - Section 12 and 13 


In the first of these sections meditation on Brahma as being similar to 
the gayatri metre is prescribed. The metre is of four feet, and Brahma has 
four feet or parts - (i) all the jeevas ; (ii) the earth, which serves as the place 
of enjoyment of the fruits earned by karma; (iii) the body, which is the 
instrument for enjoyment; and (iv) the heart, fit to be the seat of the jeevas. 
There is similarity in another point, which is net relevant to the present 
purpose. In support of this statement the following verse is quoted form the 
purusha sukta; 


“Such are the things controlled by Him; He, the Purusha is greater than 
them all; all beings! form one of His feet; the immortat three? feet are in 
heaven” (verse 6). 


In section 13 a subsidiary meditation is prescribed on five devatas, who 
are the door-keepers of the heart at the five entrances into it; They are as 
follows: 


Entrance |Devata The bodily Activity of 
organ helped by |prana nourishing 


the devata the organ 


Qualities to be meditated 
on 


Hast The sun prana Brightness and food 

South |The moon vyana Wealth and fame. 

West fire (agni apana Brightness attending on 
learning and food. 

North | parjanya samana Fame and bodily lustre 


Top akasa udana Strength and greatness. 


By meditation on each door-keeper the qualities meditated on are 
acquired; and the principal fruit is stated thus; 


“He attains the svaraga world, who thus mediutates on the five servants® 
of Brahma, the door-keepers of the svarga* world” (verse 6).- 


1 The jeevas bound with material vehicles found in the evolved universe. 


2 The three feet are those made of the substance other than matter, and are 
objects of enjoyment. Places of enjoyment, and instruments therefore. The term 
‘heaven’ refers to the world beyond matte (prakriti.) 

3 The deputed by Brahma to bring freed jeevas to Himself. 

4 The world of Brahma, known as the highest heaven. 
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“Now, that fire’, which shines beyond this heaven, above this universe2, 
in worlds without a superior world. He is the fire? within man. This is the 
way to see Him (verse 7). 


When one feels warmth by touch in this body, He* is seen. This is the 
way to hear Him. When one closing the ear hears a sound like the rolling 
of a carriage, the bellowing of an ox, the crackling of a burning fire, He is 
heard. Meditate on Him as thus seen and heard. he who thus meditates will 
become beautiful and famous (verse 8). 


SUB-SECTION 11 
Kaushitaki -Chapter IT 


At the request of Pratardana that Indra should choose a boon for him, 
which he (/ndra) considered most beneficial to man, Indra said “meditate on 
me only®. 


This alone I consider to be the most beneficial to man - “that he should 
meditate on me” (8). He then enumerated® several of his own doings, which 
might be regarded as likely to pollute him, and then added: 


“By these deeds not a hair of mine has been hurt. If one meditates on 
me, the prospect of his reching the other world will not be affected by any 
deed-be it the murder of his mother, the mruder of his father, a theft, or the 
murder of bhriina (brahmana learned in the veda and its angas and a teacher 
of kalpasutra). By the doing of evil deed his face will not become” blue (9 to 
13). 


He said again “I, a knower-Atmd, am prdna’. Meditate on me thus 
described as life, as immortality. (14). 


1 Brahma so called, as He makes the sun, moon and stars shine. 

2 Universe, consisting of the world of diversity and of the elements which 
suurround it on all sides. 

3 The heat in the stomach of man. It should be regarded as controlled by the fire 
that shines above this world. 

* The fire within man being regarded as the fire above this world, seeing and 
hearing it is seeing and hearing Him. 

5 Meditate on me, giving up everything else.- 

5 The object was to indicate that one who meditated on him (Indra) would not be 
polluted by sin; for he himself was not polluted by the deeds enumerated. 

7 By repenting ‘I have done this evil deed;. 

8 I am an Ana and a knower, that is a jeeva. i, the inner ruler of jeeva am the 
controller ofprana. Meditate on me in this latter form, as the giver of life and 
immortality. 
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Life is prana,; prana is indeed life. prana is verily immortality. For as 
long as prana abides in this body so long is life; and with the help of prana’ 
alone one attains immortality in the other world” (15). By meditation on the 
knower? the capacity to compass anything at will is attained (16). “He, who 
meditates on me as life, as immportality, attains a full life in this world, 
attains immortality, and residence® for a long period in the svarga world” (17). 


3. The pre-eminience of prana is questioned by some on the ground 
that no one is able to speak, to see, to hear and to think in the same 
moment, that each organ performs its function in turn, the others joining it 
and co-operating with it, and that in this respect prana does not differ from 
the senses and motor organs. Indra, accepting it as correct, observed that 
necertheless prdéna was pre-eminent, as a person lives, divested of speech, 
eye, ear or hand; for who has not seen the dumb, the blind, the deaf, and the 
maimed. But prana alone, as is well-known, with the help of the jeeva take 
hold of the body and raises it (18-27). 


“Hence, reject the others, and meditate on that alone as the raiser of 
the body. Prana is jeeva :jeeva is prana ; for they dwell* together in this body, 
and they get out of it together (28). 


4. The dependence of the other instruments of the jeeva upon prana 
is pointed out in two ways: (i) when the jeeva sleeps without dreams, when 
from illness he becomes weak, when he falls into a trance, or when he 
departs form the body, they become one with it ; and in the last case, each 
gives up its function ; (ii) when the jeeva awakes, they go forth each to its 
place, as sparks from a fire (29 to 45). 


5. The dependence of the same instruments upon the jeeva is next 
explained. (i) The jeeva has as it were married them, and each is correlated 
to a bhuta matra (an effect producted by it) thus; 


Speech .... name; Hands ..... actions 
ee 


1 With the help of prana on may carry out the means, by which immortality is 
attained. 

2 This capacity is one of the eight attributes of Brahma, which are rached by a 
jeeva, on his going to the highest heaven. This attribute is mentioned here as 
representative of the others. 

° This shows that the fruit of this meditation is of three kinds-long life here ; 
long residence in svarga ; and the reaching of Brahma in the end. The case is analogous 
to madhu vidya (chapter I, section 3, sub-section 8 of the siitras). 

‘ Prana and jeeva are spoken of as one, as both together do every act. 
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Nose -.- smell; Body..... pleasure and pain 

Eye -. colour; Sex organ..... pleasure and procreation 
Ear .. sound; Feet ..... going about 

Tongue .... teste of food: Mind..... thoughts and desires 


Gi) Through the mind the jeeva comes into touch with each instrument 
and experiences its effects. Without this intermediary, the instrument are 
unable to make the jeeva experience them. 


Gii) The instruments and their effects are interdependent; for without 
the one set the other is non existent, 


The injunction is therefore given that one should not dwell on these 
effects, and that he should turn his mind to the jeeva, i.e., to Him who rules 
him from within (46 to 60). 


6. The upanishad concludes as follows: 


“As on the spokes of a wheel the felly rests, and the spokes on the 
have, so the bhutas' (including the organs)rest on the Jeevas, and the jeevas on 
prana (61). This Prana is all-knowing; He is bliss; untouched by old age or 
death. (62). He does not become great by a good deed, nor small by an evil 
deed (63); for it is He alone that makes one do a good deed, whom He 
whishes to lead up from these worlds? (64), it is He alone that makes one do 
an evil deed, whom He wishes to lead? downwards (65). He is the protector 
of all the worlds: He is the lord* of all the worlds; He is controller of all 
(66). Let one> meditate on Him ~He is my Atma (inner ruler). (67). 


‘The term prajna matra here denotes the jeevas, this being the primary meaning. 
It is not applicable to the non-intelligent instruments of the jeevas; where their 
dependence upon their effects was stated, a secondary meaning could not be avoided. 
In the same context the term prana has been used to denote prana itself, jeeva and 
Brahma ; and the term prajna to denote jeeva, mind and the senses. In each case the 
sense depends on its appropirateness in the context. 

2 The worlds within the egg-shaped universe. 

3 Good deeds help in perfecting meditation on Brahma, and thus lead to a higher 
world ; evil deeds obstruct meditation and thus keep one down. 

4 The term adhipati (lort) comes from a root, which means to protect; but usage 
has determiend its meaning as loard or master. It is not an invariable rule that the 
sense by derivation should be that accepted by usage. 

° Two meditations have been enjoined-(i) One as the ruler of a jeeva not affected 
by the deeds enumerated; and (ii) the other as the controiler of prana as helping long 
life, as pre-eminent among the jeeva’s instruments, and as raising the body. These have 
to be combined with a direct meditation on Brahma as bliss and immortal, and the 
whole should be as the meditator’s inner ruler. 
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All this indeed is Brhma ; for it has! come forth from Him; it will be 
dissolved in Him ; it lives by Him. With? a serene mind meditate (on 
Brahma). Now, this Purusha® is full of meditations. What he meditates on in 
this world, that he beomces when he departs form hence. Let* a person do 
meditation (on Brahma) (verse 1). 
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He can be perceived with a pure® mind only ; He supports and controls 
the pranas of all ; He has a brilliant figure; his will is never obstructed. He 


1 The original has tad jalan iti; this is broken up thus; tad ja la an iti. Ja is what 
has come forth; Ja is what is dissolved; an is what lives; the three words are first 
compounded to form jalan, and this is then compunded with tad, which refers to 
Brahma. The particle iti shows reason. the meaning is then as shown in the translation. 
The words ‘this’ and Brahma refer to the aggregate formed of Brahma and His two 
inseparable elements- matter and jeevas; for it is the aggregate that evolves into the 
universe and that will be dissolved ultimately to reach the original condition. In the 
matter of sustenance, the word ‘this’ refers only to the jeeva and matter elements, and 
the term Brahma to the principal element; for the aggregate cannot live by itself. 
Compare with the chandogya text (VI-8-7) and note 2 thereon on page 15. 

2 The serenity of mind is to be brouhgt about by the absence of desire and hate, 
and this will happen, when one realises that whatever he sees is Brahma in that form. 
The first sentence is meant to bring about this reuslt. The first sentence is uncon- 
nected with the injunction ‘meditate’, If it were so connected, the attribute of being the 
world-soul being mentioned in the injunction, its requirement would be satisfied, and 
the attributes enumerated in the second verse would be purposeless. Again, the word 
Sndeed’ (khalu) indicates that the sentence is a repetition of a well-known statement 
made elsewhere ; and the sentence cannot therefore fit in with the injunction. If with 
a serene mind ‘meditate’ be a separate sentence, it needs an object to meditate on ; 
and this is supplied by the term Brahma is the first sentence; for this is present before 
the mind, and can be added withtout much effort, which will be necessary, if another 
word has to be found. This has the support of the mimamsaka. If it be preferred to 
connect the first sentence with the second, so that this difficulty may be avoided, then 
the connection will be with the word sunta (with a serene mind) in preference ot its 
connection with the sentence. This also follows the mimamsakaés rule. The result is 
that the attribute mentioned in the first sentence does not form part of the meditation. 


3 The meditation enjoined is praised.- 
4 The injunction is repeated in order to prescribe the necessary elements. 


5 A mind rendered pure by meditation.- 
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is subtle and unpolluted! as the either ; all this world is His* work ; He 
commands every object of desire ; all desirable smells and tastes are found 
in Him; He has taken up all these attributes ; He is silent?, not being 
interested in anything (verse 2).- 


This Atmd is present* within my heart in a form smaller than a grain 
of rice, a grain of yava, a mustard seed, a syamaka seed (a kind of grain), or 
the same without the husk. But this Atma who is present within my heart 
(is to be reached) in a form larger than the earth, larger than the interme- 
diate world, larger than heaven larger than all these worlds (verse 3).- 


All this world is His work ; He commands every object of desire ; all 
desirable smells and tastes are found in Him ; he has taken up all these 
attributes ; He is silent ; not being interested in anything. 


This Atma® is present with my heart ; He is Brahma. Departing from 
here, i shall reach Him®. One who has this faith, need have no doubt. Thus 
said Sandilya (verse 4). 


SUB-SECTION 2 
Kathavalli, I and II 


The father of one Nachiketas performed a kratu, in which all his 
property was to be given as reward to those that helped him ; but the 
reward given at the end was not satisfactory. Nachiketas was atraid that the 
efficacy of the kratu itself might suffer by this; and being the foremost among 
those that have faith in the veda and its teaching, he desired that the defect 


ED 


1 The word in the original may also mean the supporter of akasa, the casue of 
all other modifications of matter; or He shines Himself and makes other shine. 

2 The meaning may also be that every action of man is His work. 

3 Having every desirable object, he has no interest in any thing ; hence He does 
not mind anyone from the creating agent Brahma downwards, and sits still. 

4 To serve as an object for meditation. This is to be an element in the meditation 
: as also the form in which Brahma is to be reached.- 

5 Great though He be, He is present within the heart from His infinite mercy. 

6 Here ends the enumeration of the elements to be included in the meditation, 
which was begun in the sentence at the end of the first verse. The enjoining of more 
than one pont would need more than one sentence; a defect which the mimamsaka 
dreads. Two explanations are offered; 

(a) It is only the order of the elements that is enjoined; the elements will come 
in as without them there will be no order to be followed. (b) The elements are not 
independent of one another ; they together form in this order one whole, which is 
enjoined. 
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should be remedied at least by the giving away of himself. he asked “To 
whom will you give me”. This question being repeated, the father became 
angry, and said “I give you to death’ (the devata in charge of death). 
Nachiketas went cheerfully on, and finding death away from home, waited 
three nights for his return. Death was sorry that the brahmana had to wait 
so long, and offered to give him three boons. Nachiketas accepted the offer, 
and asked for the following. First, he desired that his father’s anger might 
pass away, and that he might be well-disposed towards the son. Next, he 
asked for instruction on an agni-vidyd, which is the means to a fruit to be 
enjoyed after departing from the body. The third boon was expressed as 
follows : “In regard to man who departs! from here there is this doubt among 
men-some saying that he exists, and others that he does not. I wish to know 
this taught by you. This is the third of the boons (1-20). Death pointed out 
that this was a difficult question, regarding which there were doubts even 
among the devas, and requested him to name another boon. He offered him 
long life, long-lived offspring, wealth of every kind and every variety of 
enjoyment. But Nachiketas refused them all, and would have no other boon. 
Death was pleased and instructed him as follows: 


“The wise man first meditates on himself, and realising his nature, he 
meditates on Deva and abandons joy” and grief-the Deva who is difficult to 
see, concealed from man by his avidya; who has entered into all beings; who 
is present in the cavity of the heart, and stands in the jeeva ; and who has 
had no beginning (verse 12). 


The mortal, who hears this, dwells on it with his mind, and separates 
himself from his body and other fruits of karmka , will reach that subtle 
Being, attain his own nature - a source of joy to himself - and become 
blissful. I regard the door to Brahma open to Nachiketas (verse 18.) 


! This does not mean merely separation from the body; for Nichiketas knew that 
the jeeva could survive death, that he was capable of doing karma yielding fruit in 
another world; and that he acted and enjoyed. This is clear from the first two 
questions, which would not be appropriate, if he did not know that he Awnd is other 
than the body. The reference is therefore to one who is released from all bondage; and 
there were doubts as to his ultimate destiny. These views were current: (i) The jeeva 
was merely preception, and this disappeared altogether; (ii) This perception Amma exists, 
and release is only the setting of avidya; (iii) The jeeva becomes like a stone by the 
disappearance of jndnam and every other attribute; (iv) The jeeva is Brahma contracted 
by something, and He re-attains His own nature ; and (y) the jeeva exists, released from 
bondage, attains his own nature and becomes blissful. It is to clear these doubts that 
the question was put. 


| 2 Arising from the attainment or non-attachement of worldly objects. 


ae: Se a ee ee es ee See ee 
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In regard’ to the means other than dharma, good or bad, and in regard 
also to the goal other than that limited by time, whatever you see, that tell 
me (verse 14). 


Death replies: Referring to the greatness of the goal, first briefly and 
then in detail: 


That goal, which all? the vedas teach, which all the upanishads* describe 
and desiring which the student’s life is led, I will tell you by one word‘. It 
is om (verse 15). 


In the next two verses this word is praised. Then follow two verses 
regarding the jeeva: 


The jeeva who® is fit to become all-knowing, is not born ; nor does he 
die. He does not spring from anything and was never anything else ; for he 
a 

1 In this Nachiketas asks for fuller information in regard to the means, the goal 
to be attained, and the person that attains it. That he had these things in his mind 
is clear from the reply given by death. In the translation only two points are 
mentioned, but the third-the person that attains-is included in the second question, as 
both he and the goal to be attained as unlimited by time. The verse may be 
interpreated so as to show the three points clearly-Thus. The words ‘other than 
dharma mean this unique means; the words ‘other than adharma@ mean the unique 
goal; as adharma is other than dharma or means; and the words ; the words ‘other 
than this’ mean the unique person that attains the unique goal. But then the words 
‘other than the present’ and ‘other than the past or future’ should qualify all the three 
items mentioned. These two expressions taken together mean other than what is 
limited in time. In that case the fourth word ‘other than’ would be superfluous ; also 
the qualifying epithet other than what is limited in time, will not apply to the means. 
For thses reasons the first interpretation is preferred. 


2 This shows that this upanishuad deals with Brahma, and not with the Jeeva ; for 
the portions of the veda, which clearly describe the nature of Brahma, cannot refer to 
the jeeva; while the portions, which clearly describe the pure nature of the jeeva, will 
apply to Brahma also as the inner ruler of the jJeeva. 

3 The term ‘apas in the original refers to the later portion of the veda, in which 
tapas or self-descipline is much insisted on. 

4 The word, as a whole, denotes Brahma; and by its component letters it refers 
to Brahma, the jeeva and their relationship. 

* The term ‘all-knowing’ does not apply to the jeeva in his present condition. He 
will become all-knowing in due course. Even in his present condition he is without the 
liability to birth or death in his nature. 

° The four words in this sentence furnish reasons for the four statements made 
in the first sentence.- 
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hee Se EE ee 
is unborn!, undying, ever-existing and ancient. he is not? killed, when the 
body is killed (verse 18). 


If the killer? thinks ‘I will kill him’, and if the killed thinks I am 
killed’, neither of them knows (the nature of the jeeva). This one does not 
kill; nor is that one killed (verse 19). 


He (Brahma) is subtler* than the subtle (jeeva), and is greater® than the 
great. He is the inner ruler of this jeeva®, and is placed in the cavity of his 
heart. When he gives up fruit-yielding karma, and when with the grace of 
the Supporter, he sees Him and His being the cause of his own greatness, his 
grief will disappear (verse 20). 


Sitting, He’ walks far; lying down, He goes every-where. Who other 
than, myself can know that Deva, who is midway between rejoicing and not 
rejoicing? (verse 21.) 


Without a body, He dwells in bodies; enduring, He is present in perish- 
able things. Meditating on this Atma, omnipresent and infinitely great, the 
wise man is freed form grief (verse 22). 


This Atma cannot be reached by mere thinking, by mere meditation, by 
mere hearing many times. Whomsoever He chooses? by him alone is He 
reached; to him He reveals Himself (verse 23). 


eT 


1 This explains in what sense the jeeva is said to be undying. Does he not die 
with the body, within which he abides? 

2 This verse explains the last remark. The word ‘killer’ refers to one who hurts 
another with intent to kill, and the word ‘killed’ to one who is hurt. these two verse 
deal with the jeeva. The second verse removes the misconception among worldly men 
that the jeeva may be killed. There is no similar misconception in regard to Brahma, 
who is known only from the veda, but not from sense perception. As this verse explains 
the last sentence of the preceding verse, both the verses relate only to the jeeva. 

3 He can therefore enter into the jeeva. 

4 There is no object which He does not pervade. 

5 The one described in the two preceding verse. The term jantu in the original 
means an intelligent person. 

8 Being the Atma of all, operations, which in others would be regarded as opposed 
to one another, are possible through the jeevas whom He rules. 

7 One that is chosen by Brahma is he who is dearest to Him; and he who is 
dearest to Him is one that loves Him most. Hence, the love which the meditator has 
for Brahma creates a love in Brahma for the meditator, and becomes the means of his 
reaching Him. 
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Who! does not desist from evil deeds, the force of whose desire and 
hate has not abated, whose mind is tossed about by numerous undertakings, 
and who for that reason cannot steadily maintain his mind on any obejct, by 
him He cannot be reached by meditation (verse 24). 


To whom Brahmana? and kshattriya both become food’, and to whom 
death is a condiment, who can know how He is (verse 25). 
Kathavalli IT 


By those* that meditate on Brahma and serve the five fires, or recite a 
particular portion of the veda, two persons® are said to be drinking ritam (the 


In this verse certain conditions are enjoined as subsidiary to meditation, Though 
these things are desirable in themselves, they may also be subsidiary to meditation, as 
truth-speaking, though desirable in itself, is yet subsidiary to a kratu. Hence, if one 
desires to commence meditation on Brahma, without these conditions, meditation, owing 
to the absence of these conditions, cannot be perfected. 

2 The primary meaning of the word ‘food’ is obviously inapplicable here. A 
secondary meaning should be resorted to-either an object of enjoyment or an object of 
destruction; but there is no one to whom the two classes of persons only are objects 
of enjoyment or objects to be destroyed, be he a jeeva or Brahma. If this context dealt 
with meditation, then following the precedent in chandogya 1-6-8 a limitation of this 
kind might be accepted; but this context does not deal with meditation. Hence, the 
words brahmana and kshattriya should be understood as representing all objects, moving 
and unmoving. 

3 In resorting to a secondary meaning an aspect which is peculiar to food should 
no doubt be adopted; and this meaning is an object of enjoyment-the meaning being ‘To 
whom these beings are objects which they might enjoy’. But the reference to death in 
the second clause makes this impossible. The term in the original- upasechana-means 
what helps the taking of food; while it is itself eaten up with the food. There is a 
connection between the food and this help. If the peculiar aspect of food be taken, this 
connection cannot be brought about, whatever meaning is attached to the word 
upasechana. Hence an aspect common to food and other objects must be taken; and this 
is the object that is destroyed. In this sense death will be connected with the two 
classes of beings. It is no doubt true that the word ‘food’ first heard is more important 
than the word upasechana heard later, and that the latter should be interpreted so as 
to fit in with the meaning assigned to the former; but this is not possible, if the 
connection between the objects denoted by them should be maintained. Hence the 
meanig of the sentence is who destroys all objects - moving and not moving’. 

+ The statement in the last verse of section II that no one could know Brahma 
might frighten away most persons. It is therefore added in these two verses that He 
is present in the heart of men, so that they may meditate on Him, and that He is 
ready to help those that apply to Him. 

36 5 The dual number of the word pibantan (drinking) shows that there are two 
persons, and one of them is, as is accepted on all hands, a jeeva. Who is the other? 


a a —_—________ AA 
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fruit of karma), remaining in this world reached by good deeds, entering the 
cavity of the heart and dwelling in the excellent ether within it. They are 
also said to be shade and light! (verse 1). 


WE are able to meditate on Him, who gives the fruits of yagas, who is 
the unchanging highest Brahma, who is the firm shore to those that wish to 
cross the ocean of samsara, and who is accessible to the worshipper of the 
nachiketa fire (verse 2). 


For the continuation see under chaper I, Sec. 4, sub-sec.1. 
SUB-SECTION 3 
Chandogya IV- Sections 10 to 15 
Section 10 


Upakosala lived as a student with a teacher for twelve years, tending 
his three fires; while other students came and departed, he alone remained 
without instruction. He became impatient. The teacher’s wife remonstrated 
with her husband; but he went abroad without speacking a word. Upakosala 
made up his mind to starve. Then the fires appeared to him in human form 
and together they said: 


“Prana is Brahma ; bliss (kam) is Brahma ; ether (kham) is Brahma’; 
Upakosala said ~I know the meaning of the statement that prana is Brahma; 
but I do not understand (what you mean by) bliss and ether’. They replied 
“ What is bliss? that is either ; what is ether, that is bliss”. Thus, they taught 


The mind knowing the generic character of the jeeva, looks for one who possesses the 
same character, and this is Brahma. The ‘mind’ or antah karana cannot be the second, 
as it beings to a separate class, and in its case the mind should think of its character 
and the individual. This will require a greater effort and will occupy more time. Hence, 
the mind or antah karana is out of the question. Brahma, though not directly drinking 
ritam, is yet an agent, as making the jeeva drink it; and being present everywhere, He 
may be in the heart of man also. So no objection can be taken to this inference on 
these grounds. 


1 The reason for mentioning that the jeeva and Brahma are shade and light is 
this. Later on it will be stated that in the search for Brahma, the jeevads body will 
serve as his chariot, his buddhi or resolution as driver, his mind as the reins and the 
senses as horses. If Brahma is in the heart, ie,, in the chariot itself, no search is 
needed. It is therefore necessary to state that owing to his ignorance the jeeva is not 
aware of His presence. The words shade and light indicate that the jeeva has but 
limited knowledge, while Brahma is all-knowing. 


2 Bliss is ether -i.e., is as unlimited as ether. The second sentence may be 
understood as confirming the first statement or as meaning that He who is liss is 
unlimited in other ways also. 
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him that the same Being who was prana-i.e. who made the universe breathe, 
and who was bliss, was ether, i.e. was unlimited (verse 5). 


Section 11 
Then! one of the fires taught him as follows: 


‘Earth?, fire, food, the sun; that purursha who is seen in the sun, I am he; 
Iam® he only’ (verse 1). One that knows this as stated here and meditates, 
abandons evil* deeds, becomes a dweller in the world®, attains a full® life, 
and lives bright’, and his descendants will not perish’. We will in this world 
and in the other guard? him, who knows this as stated and meditates 
(verse 2). 


Section 12 


Then another fire taught him as follows: “Water the quarters. the stars, 
the moon. The Purusha who is seen in the moon I am he : I am he only” 
(verse 1). 


The second verse is similar to the second verse in section 11. 
Section 13 


Then the third fire taught him as follows; “Prana ether, the sky, 
lightning. That purusha who is seen in the lightning, I am he; I am he only” 
(verse 1). 


1 The term ‘then’ indicates that while the subject is continued another point is 
taken up, which is a meditation subsidiary to the principal meditation. This is indicated 
also by the term enam (him), which according to the grammarian. refers to one that 
was mentioned before. 

2 These are the forms in which this fire appears. 


3 There is a similarity between fire end the sun, as both are shining objects, and 


as one makes things fit for consumption by cooking and the other by ripening them 


4 Such deeds as obstruct the reaching of Brahma. 


> The world of Brahma. 


6 So much as is needed for completing the meditation. 


’ Without suffering from any kind of illness, until this object is gained. 


8 By the term descendants reference is made to sons, grandsons and their 


children, and also to students, their students and so on. By the term ‘will not perish’ 
is meant that they will meditate on Brahma. Giving up meditation is to perish. 


® Guard him from all obstructions to meditation. 
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The second verse is similar to the second verse in section 11. 
Section 14 


They all saia “Upakosala, dear, thus have been taught you our medita- 
tion and meditation on Brahma. Your teacher will teach you the path.”! Then 
the teacher returned (verse 1). 


He learnt what had happened (verse 2). 


He said “They have told you, dear, about the worlds, But I will tell you 
that? by meditating on whom no evil deed will stick® to one, as water does 
not stick to a lotus leaf.” The student said “Tell me, pemered sir.” He taught 
him as follows (verse 3). 


Section 15 


“This Purusha who is seen‘ in the eye, He is Atmd’® said he, “He is 
amritam;’ He is freedom’ from grief; He is Brahma’. Hence, if molten® butter 
or water is dropped on it, it runs away to the sides (verse 1). 


They say ‘He is samyadvana; for all good qualities come together in Him. 
All good qualities come together in him who thus meditates (verse 2). 


The very same is vamani; for He leads all good qualities to those (‘who 
come to Him). He also leads all good qualities, who thus meditates (verse 3). 


1 This must be understood as representing whatever remained to be taught; for 
the student had to know the qualities to be meditated on and the place on which 
Brahma was to be located, as will appear later. 


2 Brahma. 


8 This means that when a deed is done, which in ordinary cases will be evil, it 
will become capable of obstructing the generation of any evil result. This should be 
understood as limited to deeds done unintentionally. 


4 By the yogi, i.e., by one who meditates on Him. 

5 Inner ruler. 

® Giving the greatest enjoyment to one, who enjoys Him. 

7 That is, when He is enjoyed, there will be no admixture in the enjoyment of 
any pain, grief or misery of any kind. 

5 Immeasurably great.- 

® Owing to the influence of the Being present in the eye. Whom no evil can 
touch. This is mere arthavada or praise. 

10 This should be restricted to good buddhi or good thoughts, feelings and the 
like. 
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The very same is Bhamani; for He shines! in all worlds. he also shines 
in all worlds, who thus meditates (verse 4).- 


The last two verses deal with the devayana or the path by which the 
freed jeeva goes to Brahma, and will be explained in connection with chapter 
III, section 3, Sub-section 13. 


SUB-SECTION 4 
Brihad aranyaka V-Section 7 


In the court of king Janaka a number of learned men met together, and 
being jealous of the seer yajnavalkya, they pelted him with questions. One of 
them was Udddalaka, and his questions were: 


G) Do you know that thread on which this world, the other world and 
all beings are strung together: (ii) do you know that inner ruler, who rules 
from within this world, the other world, and all beings (verse 2 and 8). 


yajnavakya replied; To the first question 


“Vayu (“wind), Gautama, is that thread; for by the string vayu, Gautama, 
this world, the other world, and all beings are held together. Hence, in 
regard to a person, Gautama, who has departed, people say “His parts have 
been loosened”; for by the string vayu, gautama, they were held together” 
(verse 6). 


To the second question— 


“Who stands in earth, who is within the earth, whom the earth does not 
know, whose body the earth is; and who rules the earth from within, this 
inner ruler is your? immortal (perfect) Atma (“verse 7). 

—— 

' This shining is through a shining body. The meditator also attains a shining 
figure, should be desire it. In mentioning the fruit in these cases the intention is that 
the three qualities mentioned in verse 2 to 4 should enter into the meditation. It is 
not mere praise. 


2 The Amma possessing immortality unconditioned in any way. By the word ‘your’ 
He is differentiated from the jeeva; also by the epithet ‘immortal’ added to the word 
Atma, for the jeevads immortality depends upon the grace of Brahma ; and is not 
therefore unconditioned. The immortality of Brahma is taken to be unconditioned, as no 
condition is mentioned. 


The question arises why, instead of replying in the same form in which the 
question was put, each item is taken, and its inner ruler is said to be the immortal 
Atma of the questioner. The intention is to show that Brahma fills each item and rules 
it; and this fulnes means that He possesses His principal six attributes to the fullest 
degree. 
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"Then follow verses exactly similar dealing with 
G) The other elements - water,fire, air and ether; 
Gi) The intermediate world, heaven, and the quarters; 
(iii) The sun, the moon and stars, darkness and light; 
(iv) All embodies jeevas; 


(v) The jeeva’s instruments-prana, speech, eye, ear, mind, and skin; also 
seed or semen; 


(vi) jeeva (by the term vijndna) verses 8 to 27. 
He then added: 


“Unseen He sees’ unheard, He hears; unthought of, He thinks; 
unmeditated on He meditates. There is no seer other than this;? no hearer 
other than this; no thinker other than this; no meditator other than this. 
This inner ruler is your immortal Awmd; other than this is misery” (verse 27). 


The above is the kanva reading. In the mandhyandina reading the 
following variations occur: 


(Gj) Three additional items appear-all worlds, all vedas, all yagas; (ii) 
In the place of vijndna the term Atmd is used ; (iii) In the place of the term 
eshah at the end of each verse the term sah is used. Both have the same 
meaning. 


SUB-SECTION 5 
Mundaka-Chapter I-Section 1 


The first two verses describe how the upanishad came down from the 
creative agent Brahma step by step to Angiras. Saunaka, a great householder, 


1 This seeing is merely perception of colour, not necessarily by the eye; similary 
with regard to the other terms. As seeing ; hearing and the rest belong also to the 


jeeva, the words are qualified by the words unseen, unheard, etc. 


2 The word ‘other’ being a pronoun, refers to something similar to the one 


referred to before. Hence, what is denied here is another being who sees, without being 
seen etc. 

8 The terms veda refer to the devatas who are in charge of the vedas and yagas, 
for not being substances, they cannot be bodies of the inner ruler. It is not legitimate 
to assume on the strength of the vedic statement that even things other than 
substances may be bodies; this course is resorted to only, when no other way is open. 
But here it is not so ; for reference may be made to the devatas in charge. 
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approached him (Angiras) in the prescribed manner, and asked-Revered sir, 
by knowing what all! this becomes known (verse 3). 


He replied to him-It is that (to reach?) which those learned in the veda 
state that two vidyas have to be acquired. They are the higher and the lower 
(verse 4). 


Of them the lower is rik* veda, yajur veda, sama veda, atharava veda, 
stksha (vedic phonetics), kalpa (ritual), grammar, vocabulary, metre and as- 
tronomy. Next the higher is that by which that* Akshara is vividly perceived® 
(verse 5). 
SS 

' Here the expression “all this” refers to the matter and Jeeva elements only; not 
to the aggregate made up of these and of Brahma also.For the questioner did not yet 
know that Brahma and these elements are inseparable, and that the relationship 
between them is that fo the Atma and body. He had merely heard that there was a 
thing by knowing which everything was known. and he wished to know what that thing 
was. In reply the teacher wished to correct his impression, and to show that though 
the question appeard to refer merely to the elements, which are the attributes of 
Brahma, yet it covered Brahma also. he proceeded to show that the aggregate in a 
subtle condition is the cause and in a gross condition is the product. There are 
precedents for understanding the teacher’s intention to have been as stated. In the 
vishnupurana, Adi Bharata when asked who he was, though the question related to the 
Jeeva in a body, replied with reference to the jeeva only. In the Atharva siras, Rudra 
asked who he was by the Devas, wished to make them understand that the word 
denoted not merely himself, but also Brahma; and he went on to describe Brahma. 


* These words are supplied to make the meaning clear. 


’ This and the following words in the sentence should be understood in a 
secondary sense to mean the knowledge, which the texts of these works impart. If they 
were taken in their primary sense to mean the texts of those works, then the higher 
vidya should be taken to denote the upanishads, for the word vidya used only once in 
the text cannot denote both-the text in one case and knowledge in the other. If the 
term higher vidya denoted the upanishads, then they would be differentiated from the 
veda, and would be likely to be regarded with disrespect, like the sankhyasmriti. Hence, 
vidya means knowledge; the lower vidya the knowledge imparted by the four vedas and 
their adjuncts; and the higher vidya is the variety of knowledge known as meditation. 

* This is correlated to the word ‘which’ in verse 4. 

° In meditation. The term, of which this is the translation, cannot mean ‘is seen’ 
or ‘is reached’. If by the higher vidya Akshara is seen or reached the lower vidya would 
not serve either purpose. Hence, the meaning is as in teh translation. In the vishnu 
purana this verse is quoted and explained; and the meaning ‘is reached’ is adopted; if 
it be desired that this should be followed, the word ‘directly’ should be supplied thus 
‘is directly reached’. 


Released by Maran’s Dog , Toronto, Canada 
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That well-known Being, who cannot be seen nor seized, who has no 
name and no colour, who has no eyes and ears, nor hands and feet and who 
is eternal, omnipresent and all-pervading, because of his highly subtle na- 
ture. He is without imperfections, and the wise perceive Him to be the 
material cause of all the exists (verse 6). 


There! is no other? superior to Him; nothing is subtler? than He: 
nothing is larger than He. He stands in heaven unbending®, prominent and 
like a tree. By this Purusha all this is filled® (verse 7). 


As’ the spider sends forth and draws in its thread: as plants appear on 
earth; as from man, who remains a man, hair comes forth, so from Akishara 
the universe comes forth here (verse 8) Released by Maran’s Dog , Toronto, Canada 


1 The last sentence in verse 6 raises a doubt. In regard to an earthen jar the 
material cause is seen to be lump of earth. Does Akshara similarly evolve as the 
universe? This verse removes the doubt. Akshara pervading everything as its inner 
ruler, it is He that evolves. In the case of the jar also, it is Akshara in the form of 
the lump of earth that evolves into the jar. 


? The term apara in the original means ‘other’. If it were meant to deny that 
there is a superior or inferior the negative particle na would have been repeated; it is 
used here once only and cannot be repeated. 


3 He can therefore enter into everything. 
4 Larger is used in the sense of controller of all. 
5 There being no one to whom He has to bend. 


8 For the purpose of control. Hence, as He is present in the lump of earth also. 
He evolves into a jar; and there is no inappropriateness in His being the material 
cause. 


7 Further doubts are removed in this verse. They are ; G) A material cause needs 
an operator other than itself; (ii) Akshara, who is one, cannot be the material cause of 
numerous unlike things, which form the universe ; (iii) In the lump of earth its 
previous condition is destroyed, when it is made into a jar; and (iv) when a wall is built 
of bricks, their form is concealed. But Akshara is unchanging; and His previous 
condition remains, nor is His form concealed. The first example shows that a separate 
operator is not needed; for the spider does not require any help from any one. The 
second example shows that from one earth numerous unlike things in the shape of 
plants come forth; its previous condition remains; and it is not concealed ; so it may 
be with akshara .The third example shows how from an intelligent person unintelligent 
things can come forth. 

Released by Maran’s Dog , Toronto, Canada 
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By' tapas Brahma evolves; from Him annam? comes forth ; from annam 
come forth prana, mind, the imperishable jeevas, the worlds’, and among 
karmas that leading to immortality (verse 9) 


He* knows everything and knows every (attribute) of everything. His 
tapas is thought. From® Him come forth this brahma, name, from and annam 
(verse 10). 


Section 2 


The first verse directs the peformance of agnihotra and other karmas 
needing the three fires in these words: 


“Do them as subsidiary to meditation on Brahma, desiring only the 
unchanging (Brahma). That will be your path (i.e. what leads to the goal), 
when the fruit of well-performed meditation is to be reaped.” The second 
verse states how the offerings should be made. The third verse points out 
how the agnihotra injures, when it is not combined with other prescribed 
duties. Verse 4 to 10 describe how fruit-yielding karma carries the yajamanas 
to worlds up to the abode of the creative agent Brahma; how the yajamanas 
return to this world, when their enjoyment is over; and how they are reborn 
to suffer in due course old age and death. They also condemn in severe 
terms those, that pin their faith on the unsound boats in the form of yagas 
fro enduring enjoyment. The eleventh verse runs as follows; “Those, that 
obtaining instruction and grasping its import by constant examination, live in 
the jungle on food obtained by begging, and that controlling their senses and 


1 This verse shows the modus operandi. The next verse explains tapas to be 
thought. Akshara wills ‘I will become many’. This condition immediately preceding 
evolution is referred to. 

2 The term means the aggregate made of the jeevas, who eat, i.e., enjoyr, and 
material objects, which are eaten, i.e. enjoyed. By both the derivations both the classes 
are denoted by the same term. 

3 Svarga and otehr worlds. 

4 This verse shows the possession by Akshara of the instrument “needed for 
evolution in the form of knowledge; for this has not been stated yet. The second 
sentrence explains the term fapas ; and shows also that Akshara does not need any 
instrument other than His own will. 

5 This is a repetition of what has been stated inverse 9. Annam is described as 
brahma and it possesses name and form-the material products directly and the jeevas 
indirectly through them. The sentence means that from Akshara ready to evolve comes 
forth the aggregate known as annam and brahma and bearing names and forms either 
directly or indirectly. 
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mind meditate and tapas' with love, they become purified and go through the 
sun to the place where that Purusha free from all imperfections abides in an 
unchanging body.” 


The last two verses will be found unde chapter I, section 1, Sub- 
section 1. 


Chapter II - section 1 


This Akshara is imperishable. As from a blazing fire sparks similar to it 
go forth by thousands, so from Akshara come forth, dear, various beings; and 
they are dissolved in the very same (verse 1). 


That Purusha, who was desciribed? as a dweller in heaven, as without 
a body, as the inner ruler of everything without and within, as unborn, as 
without prana and mind, and as being pure, is superior to the jeevas, who are 
themselves superior to akshara® (verse 2). 


From this come forth préna, mind, all the senses, ether, air, fire, water 
and the all-supporting earth (verse 3). 


His head is heaven (agni)*; His eyes are the sun and the moon ; His ears 
are the quarters ; His speech is the vedas ; His prana if the air ; His heart 


is the universe ; His feet are the earth. He is the inner ruler of all beings 
(verse 4.) 


From Him comes agni> (heaven), the fuel of which is the sun; from 
soma (evolved from heaven)comes forth rain-cloud; from rain-cloud plants 


Verse 9 and 10 refer to the same Being; and He who is ready to evolve by tapas 
is He who knows everything. Hence the term sarvajna does not denote Rudra. 

1 Brahma Compare with the parallel passages - “and who in a jungle meditate on 
tapas (Brahma) with sraddha (eagerness) (chando, V-10-1); and “those that in a jungle 
meditate on Satya with sraddha@ (Brihad., VUI-2-15). 

Here the term Satya is used in the place of tapas ; and satya means Brahma. 
(ana., I-1). 

2 In verses 6 and 7 of chapter I, section 1 of this upanishad. 

3 This term denotes prakriti (matter) as being indestructible in its nature,and as 
being other than its products, which are fit to receive new names. That the term 
akshara means this is established in chapter I, section 2, subsection 5 of the sutras. 

* Compare, with the text “That world is indeed agni (Chando., V-4-1). 

5 This verse states briefly what is known as the five fire vidya (Chando., V, 
Sections 3 to 10). The jeeva who goes to svarga (the heaven world) appears in a fine 
body known as soma. When his enjoyment is over, he returns as a raincloud to the 
ether; coming to the earth as rain, he appears as a plant; this being eaten by a man 
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come forth on earth; man emits semen into the womb of woman. thus, many 
beings come forth from the purusha (verse 5). 


From Him come forth the vedas-rik, saman and yajur, diskshas, agnihotra 
and all other yagas; all kratus connected with the soma juice, the rewards 
given to helpers in them, the year and other portions of time, yajamana, and 
the worlds which are purified by the rays of the sun and monn (verse 6). 


And from Him come forth the various classes! of devas, sadhyas, men, 
beasts, birds, prana and” apdna, rice and yava (a kind of grain), penance, faith 
in the existence of Brahma, truth-specking, abstience from sexual intercourse 
and the karmas enjoined in the veda (verse 7). 


From Him come forth the seven® senses, the seven fire, their fuel and 
their seven flames; also thses seven worlds, in which the seven senses move 
about, being located in the eye and other parts of the body, and coming 
during sleep to the cavity of the heart (verse 8). 


From Him come forth oceans, all the hills; from Him flow rivers of 
many kinds; and from Him come forth all plants, and their juices; for He? 
stands as the inner ruler surrounded by all beings (verse 9). 


The Purusha only is all this®; His action® is tapas (thought). He is an 
object of enjoyment like nectar to the jeeva, when freed from brahma or 
matter. He, who meditates on Him as located in the heart, my dear, cuts the 
knot’ of ignorance here (verse 10). 


becomes his semen; and this dropped into the womb of a woman becomes a foetus. 
Heaven, air (parjanya), earth, man and woman are the five fires; the jeeva in his subtle 
body is offered into them, and emerges successively as soma (the possessor of a fine 
body), a rain-cloud, a food - giving plant, man’s semen, and a foetus. 

1 See anandavalli, section 8 under chapte I, section 1, sub-section 6. 

2 The Out-going and in-coming breaths. 

3 Doing work in the two eyes, the two ears, the two nostrils, and the mouth 

4 This is added to remove the doubt whether plants do not come forth from the 
earth, and the juices from the plants. The reply is that they come forth from Akshara 
appearing in those forms. 


> Because they come forth fromthe Purusha, they also are the Purusha. Hence, by 
knowing him everything is known. 

6 His action in the evolution of the universe is mere thought of what had to be 
evolved. 


’ Being difficult to remove, as a knot is difficult to loosen (Chando). 
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SUB-SECTION 6 
Chandogya V, sections 11 to 24 


Five great house-holders well-versed in the veda met together and held 
a discussion on the subject “Who is! our Atma: what is Brahma’. They could 
not arrive at a satisfactory conclusion, and resolved to go to Uddalaka, who 
according to repute knew Atma Vaisvanara; and they went to him accordingly. 
Having only imperfect knowledge, Uddalaka indicated Asvapati as the person 
to whom they should all apply; and he himself went with them. Asvapati 
received them with due respect, and requested them to stay for a kratu, 
which he was about to commence, promising to give them the same reward 
as he would give his helpers in the kratu. They replied that they had come 
for instruction, and not for presents. He said that he would speack to them 
next morning. All the six appeared before him, bearing fuel in their hands 
for the sacred fire. Asvapati was pleased with their humility for they were 
Brahmanas and he was a kshattriya), and did not make them pass through the 
upanayana ceremony. He spoke as follows: 


Section 12 


“Aupamanyavas what Atma do you meditate on.” He replied “Heaven 
only, revered king!” “The Atma, on whom you meditate, is Atma, vaisvanara, 
known as® sutejas. Hence the operations known suta!, prasuta and asuta are 
seen in your family (verse 1). 


“You eat® food, and see dear ones; He who thus meditates on Atnd 
Vaisvanuara eats food, and sees dear things, and a son comes into his family 
with the brightness born of meditation. But this is the head of the Armd’. 
said he, “your head would have fallen off, if you had not come to me” 
(verse 2). 

Ge —e———eeeeeEeEeEeEeEeEeE———EE—E—&=EEE—EEEEES 

' Though the subject appears in the form of two questions, the meaning is “What 
is Brahma, who is our inner ruler”. 


2 Asvapati thought that there was something which they knew, and something 
which they did not know. He therefore asked each what he knew on the subject. 

5 The term means what has good light, and heaven answers this description, 
owing to the presence in it of the sun and the moon. As Vaisvanara is mediated on as 
heaven, He is known by that name. 


* These terms refer to the crushing of the soma creeper in some yagas, that 
occupy one day only, those that continue from two to eleven days and those that 
continue for more than eleven days. 


5 This represents wordly enjoyment. 
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Section 13 


Then he addressed the second “Prachinayogya ! What Atma do you 
meditate on?” He replied “The sun only, reverd king’. The Amd, on whom 
you meditate, is Atma Vaisvanara, known as visvarupa’ Hence,a bright son 
will come into your family (verse 1). 


A car drawn by mules, and servants with neck ornaments attend on you 
..” But this is the eye of the Atma! , “Said he”, You would have beome blind, 
if you had not come to me” (verse 2). 


Section 14 


Then he addressed the third “Vaiyaghrapadyal What Atma to you medi- 
tate on?” He replied “ The air only, revered king.” “The Atmd, on whom you 
meditate, is Atma Vaisvanara, known as prithakvartma* Hence, presents come 
to you from various quarters, and rows of cars follow you in various ways 
(verse 1.) 


But this is the prana of the Atmd, “said he” Your praéna would have risen 
from you, if you had not come to me” (verse 2). 


Section 15 


Then he addressed the fourth “Sarkarakshya! what Atma do you medi- 
tate on”. He replied “The ether only, revered king.” “The Atma, on whom you 
meditate , is Atma Vaisvanara known as bahula.*- Hence, you are great with 
offspring and with wealth (verse 1). 


But this is the waist® of theAtma, “said he, “Your waist would have 
perished, if you had not come to me (verse 2). 

Then he addressed the fifth, “Vaiyaghrapadya! What Atma do you medi- 
tate on”. He replied “Water only, revered king. “The Atma, on whom you 
meditate, is Atma Vaisvanara, known as ray. Hence, you are wealthy and 


sss ss eae 


1 One who reveals all; for the sun has this capacity; 


2 Here the sentences beginning with ‘You eat food’, and ending with ‘born of 
meditation’, which occur in the second verse of section 12 are repeated. Similarly in 
sections 14 to 17. 


3 As prana moves in different ways. 
4 Great; for the ether is larger and of greater extent than the other elements. 


5 The original has the word sandeha, meaning what is an object of doubt; and 
there is doubt as to what the waist pertains to the upper or lower part of the body. 


® Possessing wealth 
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$$$ AA 
flourishing (verse 1). But this is the bladder of the Atma,” said he, “your 
bladder would have burst, if you had not come to me” (verse 2). 


Section 17 


Then he addressed the last “Gautama! what Atma do you meditate on’. 
He replied “The earth only, revered king”. “The Amd, on whom you meditate, 
is Atma Vaisvanara, known as pratishta'. Hence, you are established with 
offspring and cattle (verse 1). 


“But it is the feet of then Avmd,” said he, “Your feet would have dried 
up, if you had not come to me “ (verse 2). 


Section 18 


Addressing them all, he said, “You have meditated on this Atma 
Vaisvanara, as if He were different; and (as the fruit of this ) you eat? food. 
Though Atma Vaisvanara surrounds everything and is really without limita- 
tion, yet one, that meditates on Him as thus limited by places, eats the? food 
that is in all worlds, in all beings, in all Atmnds (verse 1.) 

The head oft this Atmd (meditator) is the head - Sutejas-of that Vaisvanara; 
his eyes are visvarupa; his prana is prithakvartman; his waist is bahula; his 
bladder is rayi; his feet are earth. His breast is the vedi; his hair on it is the 
Kusa grass thereon; his heart is the garhapatya fire; his mind is the anvaharya 
pachana fire; his mouth is the ahavaniya fire (verse 2). 


Section 19 
The food that first comes to him (at meal-time)is for offering. The first 


offering that he makes should be made with the words pranaya svaha. Prana 
is satisfied (verse 1). 


' Support; as the earth is the support of all beings. 

? This is a repetition of the statement made in regard to each of them in sections 
12 to 17 and it may be understood as representing the other fruits also that are 
referred to therein. 

3 This food is Brahma, who is everywhere, and who is by nature limitless bliss. 
The food eaten by those, that are bound by Karma, each by himself and not in common 
with others, is fit to be rejected by those that desire release. The mediator enjoys 
Brahma, The fruit of meditation on Vaisvanara is the reaching of Brahma. 

4 Here a meditation subsidiary to the principal meditation is prescribed. The 
mediator has to identity himself with Atma Vaisvanara in the manner described; he 
should regard the first five morsels of food that he takes as offered to Vaisvanara. For 
this purpose the parts of his body named should be treated as the requistes for 
offerings the three fires, three fires, the altar and the kusa grass. Here the words of 
this Azuma refer to the mediator mentioned in the preceding verse, and the word of that 
qualify vaisvanara. 
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When prana! is satisfied, the eye is satisfied: when the eye is satisfied, 
the sun is satisfied; when the sun is satisfied, heaven is satisfied; when 
heaven is satisfied, whatever heaven and the sun control is satisfied. Follow- 
ing such satisfaction the offerer is satisfied with offering, cattle, food, 
brightness and the brightness born of meditation (verse 2). 


Sections 20-23 
These are similar to the preceding. The variations are as follows : 


Section 20. Offering made to vyana; vyana, the ear, the moon, quarters 
are satisfied. 


Section 21. Offering made to apana; apana, speech, fire, earth are 
satisfied. 


Section 22. Offering made to samana; samana mind, parjanya lightning 
are satisfied. 


Section 23. Offering made to udana; udana, vayu, ether are satisfied. 
Section 24 


If without knowing this? one makes offerings to prana, it would be as if 
one removed live coal from the fire and made the offering on ashes (verse 1). 


Next, if he thus know it, and makes offerings, his offering will be made 
to all? words,, all beings , all Atmds (verse 2). When one thus knows it, and 
makes offersings, all his karmas* are burnt up, as the cotton of the ishika 
plant thrown into the fire is burnt up (verse 3). 


Hence, even if one meditating thus gives to a chandala (outcaste) the 
remains of his food®, it will be offered to Atma Vaisvanara On this point the 
following verse is heard (verse 4). 


ee een. 


1 Prana, Vyana, apana, samana and udana are the names given to prana as it 
performs its various activities. The terms, which follow, indicate the devatas, who are 
in charge of the things denoted by them. 

2 That the offerings are made to Vaisvanara and that his breast, the hair thereon, 
his heart, mind and mouth are the requirements for the offerings. 


3 Because by the offerings Vaisvanara is satisfied and he is the inner ruler of all. 

4 This is the fruit of the principal meditation, and it is stated here for the 
purpose of praising the subslidary meditation. This also shows that the offerings to 
prana in the manner prescribed is subsidiary to the meditation on Vaisvanara. 

5 What should not be given. Even then, if he give it as given to Vaisvanara, he 
commits no sin. This and the next verse praise meditation of Vaisvanara. 
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“As hungry children here sit round their mother, so all beings sit in 
expectation of the offerings to be made to prana (verse 5)”. 


This vaisvanara vidya is taught in the fourth Brahmana of agnirahasya. 
The variations are as follows: 


(i) The head of Vaisv@nara is described as atishta instead of 
sutejassection 12). 


(ii) The eye of Vaisvanara is described as sutejas instead of visvarupa 
(section 13). 


(ii) In prescribing a meditation on the meditator as Vaisvanara the 
following are points of difference: 


ACCORDING TO Chdndogya ACCORDING TO agnirahasya 
Head - Sutejas Head - atishta 

Hyes - visvarupa Eyes - prithakvartman 

Prana - prithakvartman Ether in the face - bahula 
Waist - Bahula Water in the fact - rayi 
Bladder - rayi Chin - pratishta 


Feet - Earth (pratishta) 


The commentator states that these variations do not constitute differ- 
ence of vidyd, and that each meditator may follow the description in his own 
veda. Precedent. The purodasa to be offered to the devata agni cum soma may 
be baked on eleven kapdlas, accordint to some, and on twelve kapdlas 
according to others. It has been held that the offering of the purodasa is the 
same karma, anud that the sacrificer may follow the direction in his own 
branch of the veda. 
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CHAPTER I 
SECTION 3 - SUB-SECTION 1 
Mundaka - II section 2 


KNOW Him to be Akshara, who is seen by the yogi, who is near, being 
present in the cavity of the heart, who is well-known as being difficult of 
perception, who is the highest goal, in whom all that is awake, dreaming or 
sleeping rests, who is the support of all in the subtle or gross condition. Who 
is greater than the jeeva and who is most fit to be desired (as the goal and 
the means) (verse 1). 


That Akshara, bright, subtler than the subtle, and the support of the 
worlds and of those that live in them, know Him, dear, to be Brahma. He is 
prana, speech and mind; he is unchanging, immortal. He is! to be seen by an 
‘one-pointed) mind (verse 2). 


Taking the bow? well-known in the upanishad string? it with the mind 
directed towards Brahma, and fix on it as the arrow the great? weapon 
sharpened by meditation. That same Akshara know to be the mark (verse 3). 


Pranava is said to be the bow ; the jeeva to be the arrow; Brahma to 
be that mark. The shooting® should be done without attending to anything 
else. Let the shooter become like the arrow one® with Him (verse 4). 


In whom (akshara) heaven, earth and the intermediate world are woven; 
also the mind with all the senses (prdnas), know him alone as Atmd (the 
inner ruler of all). Leave off words relating to other things. he is the bridge 
to immortality (verse 5). 


Within the heart,on which the blood-vessels meet, as the spokes of a 
wheel on the nave, He dwells, being born? in many forms. Meditate on this 


1 Place your one-pointed mind on him. 

? The syllable known as pranava 

3. The original has the term (ayamya); The stringing in the case of the particular 
arrrow is to think of it as showing the relationship of the jeeva andBrahma as master 
and servant. 

4 The weapon is the jeeva, and he is sharpened by being separated in thought 
from his gross and subtle bodies. 

5 The shooting here is to think that the jeeva exists only for Him. 

8 As the arrow, piercing the mark, cannot be distinguished from it, so should one 
become merged in Him, losing his character as deva or man, which distinguished one 
from another. 

37 7 In forms similar to the bodies of these to whom He comes, in order that they 
may resort to Him for help. 
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inner ruler. pronouncing the syllable known as prdnava, in order that you 
may reach the farther shore beyond this world of matter. May you meet with 
no impediments (verse 6). 


Who knows everything and every attribute of everything, and to whom 
pertains this great rule on earth. He abides in the highest heaven in what 
is known as, the city of Brahma (verse 7.) 


Who abides in the body, is perceptible by a pure mind, and rules prana, 
and who shines as bliss, untouched by samsara on Him the wise fix their 
mind and see Him in meditation (verse 8). 

Thue! knot? in the heart is cut; all doubts® are solved; and all his 
karmas are* destroiyed, when He, the greatest among the great, is seen 
(verse 9). 


What, those knowing the Atma meditate on is Brahma, a dweller in 
that great, golden treasure*- receptacle, free from the three qualities of 
matter, without parts, without imperfections and the light of lights (verse 
10). 

The® sun does not shine there, i.e., (by His side); nor the moon and the 
stars; nor yet the lightning; how can this fire shine? When He shines, 
everything shines after Him. With His light all these shine (verse 11.). 

This inmortal Brahma alone is before; Brahma alone is behind; Brahma 
alone is on the right, and on the left; Brahma alone extends above and below. 
Brahma alone, the best, is all this (verse 12). 


Chapter IIl- Section 1 
Two’ birds, inseparable, and possessing similar® qualities, cling to the 
same tree®. Of them one!® eats the ripe fruit!; the other! does not eat, but 
shines on all sides (verse 1). 


! This verse describes the fruit flowing from this seeing. 

2 Desire and hate difficult to be dislodged, as a knote is difficult to unravei. 

3 Because he becomes all-knowing. 

4 This destruction is the resolve of Brahma, pleased with the vivid meditation of 
the devotee, that his sins will be forgiven. The seeing is vivid meditation. 

5 Brahma - city holds, Him as a treasure chest holds treasure. Golden shining or 
pleasing like gold. 

6 This verse explains what is meant by the ‘light of lights’. 

7 This removes the doubt that by His entry into all bodies. He may become liable 
to the experiencing of pleasure and pain. 

8 Freedom from karma, etc. 

° The body, which is fit to be cut down like a tree. 

° The jeeva. 

0 Fruit of karma. 
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On the same tree man, immersed, grieves, be wildered with the attrac- 
tion of worldly objects, When he sees the other, the ruler of all, pleased with 
his actions, and sees His greatness to be such and such, his grief passes 
away (verse 2). 


When the meditator sees the brilliant maker and ruler, who is purusha 
pre-eminently, and the world cause, he shakes off good and evil deeds, and 
free from all touch of matter, attains the highest likeness to Him (verse 3). 


SUB-SECTION 2 
Chandogya - VII - Section I to 14 


Narada went to Sanat kumara in the prescribed manner with the words 
“ Teach me, revered Sir”. He said “Tell me what you know. I will then teach 
you what you do not know.” Narada enumerated all that he had learnt, and 
added “I know only the mantra, revered sir, but not the Atma. I have heard 
from persons like yourself that one that knows Atma sees the end of grief. 
I am, revered sir, in grief. Please help me over this grief of mine.” Sanat 
kumara replied “What you have learnt, Viz, name this alone is that (Atmad).” 
He directed him to meditate on name as Brahma. narada was not satisfied, 
and asked “Is there anything, revered sir, greater than name”. Receiving a 
reply in the affirmative, he said “Please tell me that.” In this manner by 
questions and answers Narada was led successively through speech, mind, 
will, thought, meditation, knowledge, stength, food, water, fire, ether, memory, 
and desire to prana. It is sufficient to show how each step was considered to 
be greater than the preceding one. It is speech that makes one know the 
veda and everything else. Without it, there would be no learning from a 
teacher and no knowledge of right and wrong, truth and falsehood, and the 
like. Speech is therefore greater than name - i.e., words. Mind is greater than 
speech; for only when one has a mind he recites mantrams or does karma. 
Will is greater than mind; for only when on wills, he puts his mind into it, 
recites mantrams or does karma. Thought is greater than will; for will is 
influenced by thinking on the past, on the object to be attained in the future 
and the like. Meditation is greater than thought; for it is continuance of the 
same thought on a subject without the intervention of a dissimilar thought, 
and this is more powerful, as an instrument, than mere thought. Knowledge 
is greater than meditation; for it leads to concentrated thought. Strength is 
greater than knowledge; for without strength to approach a teacher, to 
receive instruction, to think on it, and to meditate will be impossible. It 
depends on food, which in its turn depends upon water. Fire is the cause of 
water; and through air it is produced by ether. This brings to mind its effect 
sound, and leads the mind from it to hearing; hearing from a teacher will be 
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useless, unless the student has memory, and this is said to be greater than 
ether. And desire (for fruit) is greater than memory: for it prompts one to 
remember what he has learnt and put it to practice. 


Section 15 


Prana! is a greater than desire. As the spokes of a wheel rest on the 
nave, so does everything? rest on this prana. Prana * goes forth with the help 
of prana; prana gives prana; prana gives to prana ; prana is father; prdana is 
mother; prana is brother; prana is sister; prana is teacher; prana is brahmana 
(verse 1). 


If one speaks* a little beyond the usual mode to his father, mother, 
brother, sister or teacher or to a brahmana saying “burn you” people say, “you 
have killed your father’ you have killed your mother; you have killed your 
brother; you have killed your sister; you have killed your teacher; you have 
killed a brahmana’ (verse 2). 


But if after prana has gone out of them, he should shove them with a 
poker into a fire, and burn them well, no one would say “You kill your 
father; you kill your mother; you kill your brother; you kill your sister;you 
kill your teacher; you kill a brahmanA” (verse 3). 


For prana is all this. He who so thinks® on prana, so mediates on it, and 
so realises, it, praises it as above everything else. If people say to him “you 
praise beyond limit, “he will reply “ I do praise beyond limit”; and will not 
deny it (verse 4). 


i 


1 The term prana denotes a jeeva, who dwells in the body with prana and goes 
out of it with prana. 

2 Every non-intelligent object 

3 One who goes, the animal for locomotion the giver the object given and the 
receipient jeevas also the relations mentioned. 

4 This and the next verse show that prana should not be identified with the body 
reference is celary made to one to whom pain can be caused. For this reason the term 
does not denote either Brahma or the jeeva’s instrument prana. The analogy of the 
spokes and nave is applicable to the jeeva also; for non - intelligent objects of 
enjoyment, and the instruments enjoyment all depend on him. Though the jeevas cannot 
be pained in his true nature, yet when he dwells in a body, he is liable to it. 

5 The termination of the world in the original, which have been rendered as 
thinks, mediates and realise, indicates reason. The meaning is that as he sees, himself 
in this manner,he praises it. 
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“But he praises’ beyond limit, who praises in regard to Satya”, Let me, 
revered sir, praise in regard to Satya.” You must then meditate on Satya.” “I 
will meditate on Satya’. 

Section 17 to 22 


The teacher was of opinion that the student would praise Satya, if he 
had realisation; that this should be preceded by meditation; that again by 
hearing and thinking that this implies eagerness to know Satya (Sraddha) 
that eagerness comes from the conviction that Satya alone should be known 
(nishta), that this conviction should be coupled with the turning of the mind 
away from all other things (Kriti); and that both will happen if Satya be 
known to be bliss. He accordingly turned the student’s attention through 
thinking sraddha, nishta and kritti to bliss. 

Section 23 


“What is Bhuma’, that is bliss; there is no bliss? in a small thing. Bhuma 
along is bliss. Bhuma alone should be sought”, I will seek Bhuma, revered 
Sir”. 


Section 24 


That is Bhuma*t which being experienced, one does not see anything 
else, does not hear about anything else does not meditate on anything else. 


1 Reference being made here for the first time to praise of the object as being 
superior to everything else, Narada, thought that the teaching as to Amd ended here; 
and he did not ask whether there was anything greater than pradna Seeking his error, 
the teacher himself mentioned Satyam (i.e., Brahma) as being superior to prana. The 
term Satyam denotes Brahma. Compare with the text - The name of this — Brahma is 
satyam (chando., VII 3-4). For brahma is ever the same, the undergoes no change of 
substance or of attributes. The particle ‘but’ (tu) distinguishes one that praises Satyam 
from him that praise prana; and as he praises Satyam as being greater than everything 
else, Satyam is greater than prana. 

2 This term comes from the world bahu, which refers to greatness in number or 
in other respects. Being correlated to alpam (a small thing), it does not refer to number 
and for the same reason it refers to an object, and not to a quality. The term therefore 
denotes an object that is great unlimited in attributes; for Brahma is said to be bliss. 
and bliss is not great in size; but is great degree. The meaning is therefore “What is 
infinitely great is most pleasing or gives the greatest degree of bliss”. 

3 “Bliss” here is the attribute of being most pleasing. The “small thing is the 
jeeva. The sentence by denying the possession of this attribute, merely indicates that 
the attribute of being pleasing exists only in a small degree. Compare with the 
sentence. “Others than the cow and the horse are not beasts”, which means that sheep 
and other excepted beasts are not as important as those mentioned. 

4 This verse indicates the object which the teacher had in view, when he used 
the words ‘brumd and alpa (small thing). The term ‘Experienced’ includes seen, heard 
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That is a small thing, which being experienced, one sees another thing, hears 
about another thing, meditates on another thing. 


“What is Bhuma, that is immortal : what is limited. that is mortal.” On 
what, revered sir, does Bhuma rest” "on his own mahima (greatness) on not 
on mahima” (verse 1). 


In this world people say "cow and horse, elephant, and gold, servant 
and wife, fields and houses and the like are mahima” “I do not speak as they 
do, “said he, “For one rests on another (if they be different)’. 


Section 25 


He? alone is below; He is above; he is behind; He is before; he is on the 
right; He is on the left; He alone is all this. Next,? the teaching regarding 
meditation on Bhuma as ‘T alone am below; I am above. I am behind; I am 
before; I am on the right; I am on the left; I alone am all this’ (verse 1). 


Next, the teaching regarding meditation on Bhuma as Atma thus* — “The 


Atma alone is below; the Atma is above ; the Atma is behind; the Atma is 
ee 


about and meditated on. This word is supplied to bring out the meaning. Or the word 
seeing may be supplied, and the meaning will then be on seeing which object no other 
thing is seen’, Other things are not seen, heard about or meditated on, as they do not 
exist. For all things are inseparable parts of Brahma, and when He is seen, there is 
nothing else to be seen. Another interpretation in this. The word else (anya) being a 
pronoun refers to objects similar to that already mentioned and the meaning is that 
when He is seen, another similar thing is not seen for such a thing does not exist. 

! The teacher used the word mahima in the sense of. greatness and he intended 
to say that He required no support. But the word being used in another sense in the 
world, he corrected himself. This will be clear from verse 2. The error, from which he 
wished to guard the student, was that Bhimd depends on what he controls. 


2 This verse explains how there is nothing other than Bhima. Standing to 
everything in the relation of Atma and body, he may be identified with everything and 
there is nothing with which he cannot be identified. 


’ This enjoins that in meditating on Bhimd, the meditation should be that He is 
Atma of the mediator. Meditation on the nature of the jeeva is not intended; for then 
the wording would be ‘aham ddesd and not ahamkara adesa, Ahamkara means the idea 
that Bhtima is myself. The form of meditation will be “Bhima, who is everywhere and 
who is the Atmd of all, is myself only”. 

4 This verse shows that the world ‘’ and the cognition ‘I’ extend to Brahma and 
concludes the teaching commenced with the statement one that know Amd sees the 
end of grief’. The Bhima taught to be the Amd of all is the Arma of the mediator 
also. This follows from the statement “He alone is all this, but it is desired to state 
it explicitly. 
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before; the Amd is on the right; the Atma is on the left; the Atma alone is 
all this: One thus seeing, thus thinking, thus meditating, finds every variety! 
of pleasure in the Atma, and becomes His own? master; the capacity to 
wander at will in all the worlds comes to him. Next, those that meditate 
differently from this are subject to another; their worlds are perishable; the 
capacity to wander at will in all the worlds does not come to them (verse 2). 


Section 26 


From the Atma of him, who thus sees, who thus thinks, who thus 
meditates, prana* comes; desire from the; memory from the Atma; ether from 
the Atma; fire from the Atma; water from the Atma; appearance and disap- 
pearance (of the world) from the Atmd; food from the Atma: strength from 
the Atma; knowledge from the Atma; will from the Atma; the mind from the 
Atma, speech from the Atma; the name from the Atma; the mantrams from 
the atma; actions from the Atmd; all this from the atma alone (verse 1): 


On this subject the following verses are recited: One that sees (Brahma) 
does not see death; nor disease; nor anything in the world to be disagree- 
able. he sees everything; he attains everything everywhere. He! appears as 
one; appears as three; as five; as seven; and as nine; and again as eleven; as 
one hundred and eleven; as thousand and twenty. 


The purity of food being secured, the purity of the mind results; the 
purity of the mind being secured, continuous, unbroken meditation comes; 
continuous, unbroken meditation being secured, release from all knots® fol- 
lows. 


To him, from whose® mind agitation had gone, the revered, Sanat 
Kumara showed the farther shore of samsara. They say ‘he is Skanda.. 


1 The original has four terms - rati, the pleasure derived from sandal paste,flowers 
and the like; krida, the pleasure from pleasure grounds; mithuna, the pleasure from the 
company of a women; and dnanda the pleasure from command over servants. All these 
varieties are included in the pleasure found only in the Atma. 

2 No longer ‘subject to karma and no longer governed by commands and 
prohibitons’. 

® The Atma referred to is the inner rule of the mediator. 

* Being without parts, he cannot become three or five he appears in as many 
bodies as he wills. 

5 Avidyd, desire hate and the like. 

6 This is shown by Naradas refusing to accept as Brahma name and the rest up 
to desire. 
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SUB SECTION 3 
Brihad aranyaka - V - Section 8 


See the texts translated under chapter I, Section 2, sub-section 4. The 
next person to question Yajnavalkya was Gargi, and her questions were as 
follows: 


“Yajnavalkya ! what is above heaven, what is below the earth, what is 
between these, heaven and earth, what people describe as the past, the 
present and the future, in what is all this woven like warp and woof” (verse 
3). He replied - “Gargi ! what is above heaven, what is below the earth, what 
is between them, heaven and earth, what people describe as the past, the 
present and the future, all this is woven in @kdasa like warp and woof” 
(Verse 4). , 


. . The akdsa mentioned by you, in what is it woven like warp and 
woof” (verse 6). 


He replied - ‘it is that well-known Akshara Gargi ! whom those knowing 
Brahma describe as neither gross nor subtle, as neither short nor long, as 
neither red (like fire) nor cohesive (like water), as being without shadow and 
without darkness, as being neither air nor ether, as being without attachment, 
without taste, or smell, without eyes or ears, without speech or, mind 
without light, without prana , without a mouth, without limitations, and 
without a place within or without not pervaded by Him. He! eats nothing; no 
one eats Him (verse 7). By the unobstructed? command of that Akshara. Gargi 
! the sun and the moon stand supported; by the unobstructed command of 
that Akshara, Gargi, heaven and earth stand supported; by the unobstructed 
command of the Akshara, Gargi, moments hours, days and nights, half- 
months, months, seasons, years and other periods of time stand supported; 
by the unobstructed command of that Akshara, Gargi, rivers flowing eastward 
flow from white mountains; those flowing westward, and those flowing in 
other directions flow in their proper directions; those who give* under the 
unobstructed command of that Akshara, Gargi men praise, the sacrificer the 
devas praise, and the instrument for offering the pitris praise, all of them 
being dependent upon the gives (verse 8). 


EE 


! Being possessed of all that may be desired, he requires nothing. 

2 The meaning of the prefix in the term prasasana in the original. Hence this 
command extends to everything. 

3 Gifts to men offerings to the devas and offering to the pitris are all made under 
His command. 
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When one without a knowledge of that Akshara, Gargi makes homa 
- offerings in this world, performs ydagas, undergoes penances for many thou- 
sands of years, all that work of his will have an end.1 He, who without 
knowing that Akshara, Gargi, departs from this world, will be miserable. 
Next, one that knowing that Axkshara, Gargi, departs from this world, is fit 
to enjoy Brahma (verse 9). 


SUB SECTION 4 
Prasna - Chapter V 


Six persons in search of the highest Brahma went to a teacher named 
Pippalada for instruction. He told them to wait for a year and to practise 
tapas (abstinence from sense enjoyment) and abstinence from all thought of 
woman. They might then question him as they wished, and he would reply, 
so far as he knew (chapter I, verses 1 and 2). When the ordeal was over, 
they went to him one by one and received instruction. The fifth person was 
Satyakama, and this was his question- “Revered sir, if one among men 
meditates on the syllable known as pranava till departure from this world, 
what world does he thereby win (verse 1). 


He replied - “Satuakama ! This syllable indicates* the lower and the 
higher Brahma. Hence, one that meditates on Him, reaches by this same way 
(The syllable) one or the other (verse 2). If he meditates on the syllable as 
a short vowel’ then obtaining his* existence by that alone, he quickly arrives. 
On earth and is regarded® as a great man. The rik verses bring him to the 
world of men, where if he practices tapas abstains from all thought of woman 
and cultivates faith, he enjoys greatness® (verse 3). 


Next, if with the syllable as a long vowel meditation on the lower 
Brahma is established in his mind, he is carried above by the yajur verses to 
the world of the moon in the intermediate world, where he enjoys greatness 


and returns (verse 4). 
_————— 


1 Will produce only pershable fruit. 


2 The original identifies the syllable with Brahma, as this word denotes the object. 
Where this relationship exists, it is usual to regard the word and the object as one. 


3 Which indicates the Jower Brahma that is, if he meditates on the lower Brahma 
with this short syllable. 


4 The meaning is that until he begins the meditation, he did not really exist. 
5 The meaning of the prefix abhi in the verb abhi sampadyate. 


8 This is interpreted as referring to meditation on brahma, the means of attaining 
real greatness. 
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If again he meditates on the higher purusha (Brahma) with that same! 
syllable with the vowel elongated, he reaches the orb of the sub full of light. 
As the snake is released from its (Worn-out) skin, so is he released from his 
sins, and is carried above to brahma-loka® with sama verses. He sees the 
Purusha* (Brahma) who dwells®> in men’s hearts, and who is superior to the 
freed jeeva, who is again superior to the bound® jeeva. On this subject these 
two verses are recited (Verse 5). 


The three matras (short, long and elongated), if pronounced either very 
fast or very slowly, yield death’. If they are properly pronounced in actions, 
which are outward®, inward or both, the mediator is not shaken (From the 
fruit) (verse 6). 


The mediator is led by rik verses to this world, by yajur verses to the 
intermediate world, by sama verses to that world, which the seers? perceive. 
He who meditates (on the higher Brahma) by that syliable enjoys the highest 
Being, who is free from the six evils free from old age, free death, and free 
from feat (verse 7). 


a 


1 With the syllable, which serves as the means of attaining lower fruits, when 
pronounced as a short or long vowel. 


2 The interpretation of this word is discussed in sub section 4 of the sitras. It 
may mean the world of Brahma of brahma who is the fruit sought. 


3 This word means sama songs. it is also interpreted thus, The words sa and 
samabhis, which occur together in the verse are taken as a compound term; the 
meaning will then be “by the servants of Brahma singing samar. 

4 This word, like the word bhagavan, used by itself, denotes Vasudeva, ie., the 
Being appears in brilliant figure in the highest heaven. 

5 As their inner ruler. 

® The word in the original is jeeva ghana; the term ghana connotes a hard limited 
thing, and this description can apply to a jeeva, only when he abides in a karma made 
body. 

7 Any unwelcome result. 

8 Outward actions are ydgas and the like; inward actions are meditation and the 
like the uttering of mantrams along with meditation on their meaning constitutes the 
third variety. 

®°'The seers are the dwellers in the highest heaven; and the word which they see 
is therefore the highest heaven. This shows that the term Brahma-loka cannot refer to 
the world of the creative agent Brahma. Compare with That highest place of Vishnu the 
seers always see (taittiriya, ka., iv, p-2; p.38 and 39). 
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SUB SECTION 5 
Chandogya - VIII Sections I to 4 


There is in this city’ of Brahma a dwelling place in the form of a small 
lotus? The small ether? within it and what is within it - both* should be 
sought and meditated on (verse 1). 


If they (students) say to him (the teacher) - “You refer to a dwelling 
place in the form of a small lotus in the city of Brahma, and (to) the smail 
ether within it, What? is in it, which should be sought and meditated on 
(Verse 2). 


The teacher will reply “As large® as this ether is, so is the ether within 
the heart. Both heaven and earth are wholly contained within it; both fire an 
air, both the sun and the moon; lighting and the stars; whatever one has 
here and whatever he has not, all this is contained with it” (Verse 3). 


If they say to him “If in this city of Brahma all this is contained, all 
beings and every variety of enjoyment, when old age seizes it, or when it 
falls to pieces what? then is left of them (verse 4). 


1 The human body. It is called a city, as Brahma is within it, and as it has nine 
gates. 


2 The heart 


3 In the sub-section of the siitras noted at the head, this will be shown to be 
Brahma (13-13). 


* This word has been supplied with reference to verse 6, which refers to both as 
objects of meditation. The injunction to meditate is conveyed in the first verse by the 
termination favya (the term in the original is anveshtavya); and the beginning is more 
important than the end. It should therefore refer to both as objects of meditation. For 
this purpose the words yah (which) and cha (and) are supplied; or the single word yad 
may be regarded as consisting of two words-the masculine yah and the neuter yad. One 
of them is dropped by a rule of grammar, and what remains takes the form of the 
neuter singular. The word tad (that) will similarly represent sah (that) in the masculine 
gender, and tad (that) in the neuter gender; and by the same rule of grammer only one 
of them remains, and it takes the form of a neuter singular. 


5 The students thought that the ether should be very small, being within the 
heart, which is itself of small size, and had doubts as to what could be within it. Hence 
the question. 


6 This verse states (i) that the small ether is in Himself extremely large; (ii) that 
He is the support of the world; and (ii) that He will the gratest amount of enjoyment 
to one, who goes to Him. Thus He is shown to be entirely different from the well- 
known ether and the questioners doubt is cleared. By the expression “whatever he has 
and whatever he has not” is meant enjoyment only, and not objects of enjoyment; for 
the freedjeeva will not care for any other than Brahma Himself. 
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He will reply “By the old age of the body, He (the small ether) does not 
age; by the killing of that body He is not killed. This city! like brahma is not 
subject to change” In him® all divine qualities are well - placed. He‘ is Atma; 
He is free from karma’ old age, death, grief, hunger and thirst; He has 
unchanging objects of desire, and His will is never frustrated. As people here 
follow their king in accordance with his commands, and enjoy whatever they 
desire, he is it a country or a piece of land, so do they depend upon Brahma 
in the other world and enjoy the fruits they had worked for (verse 5). 


As® here the fruits earned by karma’ perish, in the very same manner, 
the fruits earned by good deeds perish in the other world. Hence, those that 
without meditating here on the Atmd, and on these unchanging divine 
qualities depart, cannot wander at pleasure in all the worlds. But those, that 
meditate here on the Atmd, and on these unchanging divine qualities, and 
depart, can wander at will in all the worlds (verse 6). 


Section 2 


If he® desires to see those that were his fathers (in previous births), by his mere? 


will the fathers come up, and joining them, he is respected (verse 1). 
———————— ee 


| 1 All this was stated to rest on the small ether, but the students thought that, 
as\curd rests on the air contained in a cup, all this rests on the small ether contained 
in the body; that the cup is the real support of the curd; that the ether merely gives 
it room: that similarly all this rested on the body; and that the small ether merely 
helps, as the air helps the curd. 

2 The small ether, i.3., Brahma, is compared to a city, as He contains everything 
as a city does. He does not gives His support as the ether in the cup gives support 
to the curd; but He is himself the support directly, as a city is the support of what it 
contains. 

8 Another doubt may arise. Being within the body, He may be affected by old age 
and death, like the heart. This doubt is removed. 

4 Removing the doubts that arose in this connection, the teacher replies to the 
question “what exists in Him”. 

5 Then the questions arise “who is the small ether; and what are the divine 
qualities? To these a reply is furnished. 

5 This include good-deeds. See note 6 to chandogya, I sections 6 and 7 (page 27, 
Vedic Texts). z 

“ The proceeding verses referred to dependence upon another for enjoyment. This 
verse shows that the enjoyment does not endure. 

8 Karma means the service of the king. 

° On being freed. 

10 This term excludes every other effort. When it is added to an epithet, it affirms 
that the attribute is always found in the object denoted by the word, to which it is 
added. When it is added to a verb, it conveys the same meaning in an intensive sense. 
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Then follow similar verses for mothers, brothers sisters, and friends, 
and perfumes and garlands, food and drink, song and music, and women 
(Verses 2 to 9). 


Whatever fruit he desires, and whatever he wishes to have, by his 
mere, will, come up and in possession of them he is respected (verse 10). 


Section 3 


These unchanging divine qualities are hidden by anrita (one’s! karma 
covers them, though they exist and do not change. For whoever belonging to 
one departs from hence, it is not possible for him to see him her (verse 1). 


Next, those that belong to him, and that live here or have gone from 
hence, and whatever? he desires and does not get, he attains all this on 
going to (the small ether). For it is here that these unchanging divine 
qualities are hidden from him by antira (his karma). As people, not knowing 
the gold treasure buriedbelow, constantly go over the place, and do not get 
at it, in the same way all these people every® day go to that Brahma goal and 
do not reach Him; for by their karma thier nature has been changed (verse 
2). 


This Amd is in* the heart. This is the etymological® explanation of the 
word hridayam (heart), that “He is in the heart - Hridi and ayam’. Hence the 
term hridayam (heart). One who daily so meditates reaches svarga® the fruit 
(verse 3). 


1 Ritam is good deeds (see katha - I[I-1) and in the case of those aspiring for 
release it denotes a deed done as the worship of brahma and without any thought of 
its fruit. Anrita, the term used in the original,means something other than rita. hence 
the term means the karma of wordly men. 

2 This clause has the same meaning as the parallel clause in section 1, verse 3 
It refers to the highest degree of enjoyment. 

3 They go in their deep sleep (compare with chandogya, VI1-1) In this case there 
is no going over Brahma as in the example for the sleeper is united to Him. Another 
interpretation is that they go over Brahma who is within as their inner ruler. In this 
case the illustration will not prove the small ether to be Brahma for the smal] ether 
dwells in the mediators heart in order to help him, while the inner ruler is his support. 
Though the two forms thus differ, the point is the same. Both interpretations are 
therefore acceptable. 

4 The presence of brahma in the heart, already stated is recalled to memory. 

® This fact also appears from the derivation of the term hridayam 


6 This means the fruit which gives enjoyment and not the svarga presided over 
by the Indra. For one that meditates on Brahma should go to Him only. 
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“This! jeeva? rises from this body, and reaching the highest Light, 
appears in his true form. He (the highest Light) is Atma, said he, “He is 
freedom from death; freedom from fear. He is brahma. The name of this 
Brahma is satyam” (verse 4). 


(For it consists of) three letters :- sat ti yam” Sat is immortal:* ff is 
perishable; yam controls both that are perceived to be immortal and perish- 
able. Because He controls both so perceived, He is yam. One who daily 
mediates thus reaches svarga, the fruit (verse 5). 


Section 4 


This Atma is a protective bund (setu), to prevent these worlds from 
being confounded. Him night and day do not touch;§ no old age; no death; no 
grief; no good deeds; no evil deeds; all depart from Him. For this Brahma 
fruit is free from all evil (verse 1). 


Hence, on reaching this bund the blind ceases to be blind; the wounded 
ceases to to be wounded; the fever-stricken ceases to be fever-stricken. 
Hence also on reaching this bund, night becomes day indeed’ for this Brahma- 
world is lighted up once for all (verse 2). 


To those alone, that know this Brahma-world, practising abstinence from 
all thought of women, belongs this Brahma-world; and they can wander at 
pleasure in all the worlds (verse 3). 


Section 5 


Abstinence from all thought of women is praised as being the means to 


the attainment of Brahma-loka. 
Sse ee eS eee 


1 This explains how Brahma is reached and what happens to one on reaching 
Him. 

2 The term samprasada in the original denotes the place of deep sleep; by his 
connection with it the jeeva is referred to here. For it is the jeeva that was referred 
to in the last sentence of the preceding verse. 

3 The three terms ‘he’ refer to the highest Light, as being nearest, and as being 
the more prominent as the object to be attained. 


4 This and the word perishable refer to the jeeva and matter. 


5 Barth has the property smell water coldness; and fire heat. They are the 
peculiar characters of these substances. If Brahma did not keep each in its place by His 
will, this arrangement would cease, and there would be confusion. 


§ In order to limit Him in any way. 
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SUB SECTION 6 
Katha - Chapter IV 


Purusha, the controller of the! past and the future, dwells in the middle 
of the mediator’s body in a form of the size of the thumb. Hence He does not 
shrink (from the faults of the body (verse 12). 


Purusha the controller of the past and the future, and of the size of the 
thumb, is like a fire? without smoke. He alone is what exists to-day; He alone 
is what will exist to-morrow (verse 13). 


Chapter V 


The sun does not shine there (i.e., by His side); nor the moon and the 
stars, nor these lightnings. How can this fire shine? When He shines, 
everything shines after Him. By His light all® this shines (verse 15). 


Chapter VI 


Whatever stands* in and comes forth from Prana (Brahma) i.e., all this 
world, shakes from great® fear of Him® as from the raised vajra. Those that 
meditate on this become immortal (verse 2). 


Agni (fire) heats from fear of Him; the sun heats from fear; from fear 
Indra and vayu (do their duties); death, the fifth, runs (on his errand) (verse 
3); 


SUB SECTION 8 
Chandogya IIT - Section I 


The sun is the honey of the devas; heaven is the cross beam; the 
intermediate world is the honey - comb (hanging from it); watery vapours 
are the eggs of the bees (verse 1). 


1 The controller of all existing in the past, in the present or in the future, 
including both the jeeva and material products. 

2 Shines like a fire kindled with dry fuel. 

3 All this is controlled by Him. 

4 This is supplied with reference to the term prana, which has the ending of the 
seventh case. 


® These two words have the endings of the first case in the place of the fifth case. 
This remark applies also to the words raised and vajra. This is the principal weapon of 
Indra.. 


® The question arises - fear of whom Reply - Reference is made to what is stated 
here - prana. 
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The eastern rays of the sun are the honey - cells on the east; rik verses 
are the bees’ the rik veda is the flower; the essence of the offerings is the 
honey drop (Verse 2). 


The rik verses warmed the rik veda; from it thus warmed came forth 
honey in the form of fame, bright countenance, vigour of the senses, strength 
of body and food (verse 3). 

The honey flowed forth, and going to the sun settled round him. That 
is the red colour of the sun (verse 4). 


Section 2 to 5 
These are similar to section 1, with the following variations: 
In section 2 read yajur for rik; south for east; white colour for red 
colour. 
In section 3 read sdman for rik; west for east dark colour for red colour. 
In section 4 readatharva angiras for rik verses; north for east; very dark 
colour for red colour. Also itihasa and purana are the flowers. 


In section 5 read secret doctrines for rik verses; upward for east; what 
appears to move in the middle; for red colour. Also Brahma is the flower. 


At the end of section - 5 ‘These honeys are the honey of honey; for the 
vedas are honey and these are the essence of them. These are the nectars of 
nectars; for the vedas are the nectar, and these are the essence of them 
(Verse 4). 


Section 6 


What is the first nectar, the vasus? live by it with agni (fire) as their 
mouth. The devas do not eat or drink; they see this nectar and are satisfied 
(verse 1). 


They enjoy that (red) colour, and sit still; (when the time for enjoyment 
comes round), they rise eagerly to enjoy it (verse 2). 


Whoever thus meditates on this nectar becomes one of the vasus, and 
seeing this nectar with agni, as the mouth, he is satisfied. He enjoys that 
(red) colour and sits still; when the time for enjoyment comes round; he rises 
eagerly to enjoy it (verse 3). 


As long as the sun rises in the east and sets in the west, so long will 
he enjoy supremacy among the vasus, and his will not be frustrated (verse 4). 


SN eee! 


1 The offerings enjoined by the rik veda 


2 The term vasus, rudras, adtiyas, maruts and sadhyas indicate groups of devas with 
prescribed functions. 
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Section 7 to 10 


oo 


These are similar to section 6, with the following variations; 


In section 7 read rudras for vasus; Indra for agni. The period of enjoy- 
ment will be twice the time mentioned in section 6, assuming the sun to rise 
in the south and set in the north. 


In section 8 read adityas for vasus; varuna for agni. The period of 
enjoyment will be twice the time mentioned in section 7 assuming the sun to 
rise in the west and set in the east. 


In section 9 read maruts for vasus; soma for agni. The period of enjoy- 
ment will be twice the time mentioned in section 8, assuming the sun to rise 
in the north and set in the south. 


In Section 10 read sadhyas for vasus; Brahma for agni. The period of 
enjoyment will be twice the time mentioned in section 9, assuming the sun 
to rise above and set below. 


Section 11 


After that (end of the kalpa or day of the four faced being) the sun, 
having risen, will neither rise nor set. He will ever be of the same nature, 
and will remain unconcerned. On this there is this verse (verse 1). 


Then he neither rises nor sets at any time. Ye Devas, may I never 
quarrel with that unchanging Brahma (verse 2). 


When one thus meditates (ie., practises) on this brahma, vidya, for him 
the sun does not rise or set; for him there is day once and for all (verse 3). 


SUB SECTION 9 
Chandogya IV - Section 1 


There lived a prince named janasruti the son of Pautra; he gave with 
love, and gave freely and fed many people in his house. He built places of 
shelter everywhere, so that people might come from all places and eat his 
food. One night some swans flew over his place, of which one said to 
another! Hey ! large eyed friend. Janasruthi’s light (fame) has spread like 
day light; do not touch it, lest it should burn you? (verses 1 and 2). 


1 The swans were two great men, who were pleased with the liaberality of 
Jansruti, and who desired to create in him a longing to know Brahma. 


2 Thus one of them praised Janasruti. 
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i 
The other replied ‘Friend, what is the greatness of this man, who is 

this, that you praise him, ! as if he were Raikva with the cart’. The first 

asked “How is that Raikva with the cart, whom you mention’ (verse 3). 


The other replied “....whatever good deeds people do are included 
among his good deeds; whatever he knows, that only others know. Such a 
person was mentioned by me” (verse) 


The moment he left his bed in the morning, Janasruti, who had over- 
heard the conversation,? sent the palace guard to find out where Raikva was 
(verses 5 to 8). 

He then went to him with presents, and said “Revered sir, teach me the 
devatd on whom you mediate” (verses 1 and 2). Raikva replied ; The necklace 
and carriage O, sudra he with you along with the .cow’s.” 3 Janasruthi 
returned with larger presents and with his daughter a marriageable girl 
(verse 3). 

He said “Raikva, here are a thousand cows, a necklace, and a carriage 
with mules; here is a wife for you; this village, where you are. Revered sir! 
teach me” (verse 4). 

Raikva accepting is presents, said “You have brought these things O 
sudra, and with this means you will make me speak” 4. . . (verse 5): 


Section 3 


“Vayu (air) is samvarga®. When fire goes out, it goes into vayu;when the 


sun sets, it goes into vayu; when the moon sets, it goes into vayu (verse 1). 
nn eee 


1 The meaning is - “Why do you praise him, as if he were Raikva, who has 
knowledge of Brahma? Raikva alone who has knowledge of brahma is greater than 
others in the world, Janasruti is very liberal no doubt; but he does not know Brahma. 
What is his merit, the light from which will burn me like the sejas (light) of Raikva? 


2 This contained condemnation of himself for want of the knowledge of brahma 
and praise of Raikva for possession of this knowledge. 


8 The reason why Raikva did not accept the presents was this. Knowledge of 
brahma should be imparted by a teacher to a disciple only after long service. Only then 
will the disciple know its value and retain it in full. Janasruti could not brook delay, 
and wished to make up for long service by making presents. Raikva was of opinion that 
if Jansruti gave as much as he could, the instruction would be firmly retained. He 
accordingly did not accept what was brought to him, as it did not answer this 
description. 

4 You have brought me these things so far so you are able to do; with this 
means, and without rendering long service you will make me speak to you on the 
subject that is in your heart, wz to teach you about Brahma. 

5 The meaning is that vayu should be meditated on as possessing the attribute - 
taking everything into himself so as to become one with him. Vayu refers to Brahma 


ee EO ee 


an 


Released by Marans Dog , loronto, Canada 
SUB-SEC. 9] VEDIC TEXTS 595 


When water dries up, it goes into vayu; for vayu alone takes all these 
things into himself. This is the samvarga among the devas (Vese 2). 


Next, as to the samvarga ; among the instruments of the body. Prana is 
samvarga. When a person sleeps, speech goes into prdna; the mind goes into 
prana for prana alone takes all these things into itself (verself 3). 


Both these are samvarga vayu among the devas prana among the senses 
(verses 4)”. Released by Maran’s Dog , Toronto, Canada 


As Saunaka Kapeya and Abhipratarin Kakshaseni were being served with 
food, a student begged of them. They did not give him (verse 5)”. 


The student said “One deva - Brahma (the four faced one) and the 
guardian of the world, swallowed four!-great ones. Oh, Kdpeya, Oh 
Abhipratarin, mortals don’t see him, who appears in various forms. To him, 
whose food this is, it has not been given” (verse 6). 


Then Kapeya pondered over this speech, and going up to him said “He 
(the being that swallowed the four) is the ruler of the devas, and the creator 
of beings, and has beautiful teeth. The destroys (the asuras) and is omni- 
scient. His greatness is said to be of a highorder, in that without being eaten, 
he eats things other than food. Student, we do not meditate on thebeing you 
mention. Give him food (addressing the servants)” (verse 7). 


They gave him (food) Those? five, these other five form ten. That is 
Krita®? Hence being marked by the number ten, it becomes the food found in 
all directions. it is wirat,4 and the eater of food. With ° this all this (in the 
the directions) is seen. By one, that meditates in this manner, all this is 
seen, he becomes an eater of food (verse 8). 


in the form of vayu for brahma-vidya was praised at the outset, and the marks to be 
mentioned will not apply to anything else. 


1 The same remark apply to this also. 


2 These are the four swallowed by vayu and the four swallowed by prana. The 
deva appearing as vayu and as prana swaliowed them. 


3 Vayu and the four swallowed by him. These five are prana and the four 
seallowed by it. 


4 The ten should be meditated on as Krita Krita is a term used in the game of 
dice, and denotes four things marked by the numbers one two three and four - all of 
which make up ten. 


5 It should be meditated on in these two points; virat is a metre containing ten 
syllables in each foot. 


§ By this meditation Released by Maran’s Dog , Toronto, Canada 


EEE __( _—-L OO ee 
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Section 4 


One satyakama Jabala went to a teacher, and said that he would be his 
disciple. The teacher asked him what his gotra' was. He replied that he had 
put the same question to his mother; and he then repeated her reply “In my 
husband I was wholly engrossed in the service of his parents and of his 
guests without knowing the gotra. You were born, when I was young. My 
name is Jabala and your name is satyakama” (verse 1 to 4). The teacher said 
“These words one other than a braéhmana is not fit to state explicitly. Bring 
me fuel for the sacred fire, my dear; I will do the upanyana ceremony for 
you; you haven’t deviated from the truth”. He did the ceremony; and select- 
ing four hundred from among his cows, that were very lean and very weak, 
he asked the disciple to take them to a jungle. He added that he should not 
return till the number had risen to a thousand. The disciple remained there 
many years till this condition was fulfilled. 


Section 5 


Then a bull addressed him and said” We have become a thousand; take 
us to the teacher’s house (verse 1). 


The bull offered to teach him the feet of brahma and he agreed. The 
bull said “The east is one part; the west is one part; the south is one part 
thenorth is one part. This, my dear, is a foot? of Brahma of four parts; its 
name is prakasavam - one that has light (verse 2). 


He, that thus knows the foot of Brahma of four parts, and meditates on 
it as the possessor of light, shines in this world, and wins shining worlds 
(verse 3). 


Section 6 to 8 
These are exactly similar, the variations being as follows. 


In section 6 the teacher was his sacred fire; the four parts of the 
second foot were - earth, intermediate world, heaven and ocean, name 
anantavan - without an end; fruit to be reaped by the meditation - becoming 
an SSS ees 


1 The name of a seer from whom one is descended. 

2 Bach foot of a cow of bull has four parts - the cloven hoof in front are two 
parts, and two parts are behind them. Similarly Brahma has four feet, each foot 
consisting of four parts. Meditation should be that the four directions form one foot of 
Brahma and that it bears the name described. 

3 These teachers - the bull, the fire the swan, the water bird- were four devatas 
who appeared in those forms to teach him; for they were pleased with the care that 
he bestowed on his teacher’s cattle. 
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one without end, i.e., unconquerable in this world and winning imperishable 
worlds. 


In section 7 the teacher was a swan; the four parts of the third foot, 
were fire, the sun, the moon and lightening; name jyotishman - the possessor 
of light; fruit to be reaped by the meditation - becoming bright in this world. 
and winning bright worlds. 


In section 8 the teacher was a water-bird; the four parts of the fourth 
foot were - prdna eye ear and mind; name ayatanavan- having a support; the 
fruit to be reaped by meditation -having a support in this world and winning 
worlds giving room to all. 


Satyakama returned to his teacher, who said “You shines as if you 
meditate on Brahma. Who taught you?” He stated what had happened, and 
requested the teacher to teach him, if he pleased; for the vidya known from 
a teacher alone is the best. The teacher complied with his request and 
taught him the very same thing. 


SUB SECTION 10 
Chandogya VIII - Section 7 


The following statement was current as having been made by Prajapati 
- “The Atma who is free from Karma, free from old age, death, grief, hunger 
and thirst, who has unchanging objects of desire and whose will is never 
frustrated, should be sought and should be meditated on. he, that knows him 
and meditates on him attains all the worlds, and all objects of desire” 
(verse 1). 


This was heard by both the devas and the asuras, and Indra among the 
former and Virochana among the later went to Prajapati for instruction 
without mutual arrangement. The teacher asked them to live the life of a 
student for thirty-two years, at the end of which he spoke to them thus; 
“This purusha! that is seen in the eye, is the Atmd; he is unlimited bliss; he 
is free from every touch of grief; he is great through his attribute jndna”’ 


1 This does not refer to Brahma for further on the teacher states that he would 
again teach the very same, and refers to the jeeva in the dream deep sleep conditions. 
Nor does it refer to a reflection; for the students had come for instruction in regard 
to Atma and the three marks mentioned would be inapplicable to reflection. Hence, 
reference was made to the jeeva alone. The intention was not to affirm that the jeeva 
is in the eye. The eye was referred to as indicating the existence or the non-existence 
of the jeeva in the body by its appearance. As a person who dwells in a house and goes 
out of it is different from the house, so the jiva who is within the body, and goes out 
of it, is different from the body. 
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Se ee es 
They thought that he referred to the reflection on the eye-ball, when one 
stands before the eye, and asked “Revered sir! What! is it, that is seen in 
water or in a mirror” (verses 2 to 4). 


Section 8 


To remove their misconception, the teacher asked them to look into a 
jar of water, first as they then were, and next after shaving (for they had 
allowed their hair and nails to grow during their life of discipline) and after 
putting on new clothing, and adoring themselves with sandal paste and 
flowers.They did so, but learnt nothing from this, Being of opinion that their 
minds were not ripe yet, he let the misconception remain. They departed 
and Virochana told the asuras that the body was the Atmd, and that it should 
be adorned and served. it is owning to this that up to this day the asuras 
regard the body as the Atma. 


Section 9 


Indra on the way meditated on the reflection on the eye-ball and saw 
that it was not free from grief — the mark mentioned by the teacher; for the 
reflection appeared to be blind, if the body was blind; it appeared to have a 
running nose, or to be maimed; and it perished along with the body. He 
therefore returned and asked for instruction. The teacher asked him to lead 
a student’s life for another thirty-two years, promising to describe the same 
Atma without the blemishes perceived by him. 


Section 10 


He said” He, who during dreams wanders, being respected, is the Atma; 
he is unlimited bliss; he is free from every touch of grief; he is great through 
his attribute jnana’. Indra departed; but again reflecting on this dreamer. he 
perceived that though the blemishes previously seen were absent, he ap- 
peared to be killded, to be driven by another, to see unwelcome things as the 
death of relations, or to weep. He thought that there was no good in the 
dreamer, and again returned. The teacher agreed with him and asked him to 
remain a student for yet another thirty-two years. 


Section 11 


He said “He is the Atmd, who sleeps with all the senses withdrawn, 
without being agitated by contact with outside objects, and without seeing 


1 Being under the impression stated, they wished to obtain confirmation, and to 
know whether the reflection in water or in a mirror was the same as the reflection 
on the eye-ball or different from it. 
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dreams; he is unlimited bliss; he is free from every touch of grief; he is great 
through his attribute jnana’ Indra departed; but again reflecting on the 
sleeper, he saw that the sleeper did not then know himself, nor these beings; 
and that he appeared to have perished. he saw no good in the sleeper, and 
again returned. The teacher agreed with him, and asked him to remain a 
student for five years only. 


Section 12 


He then taught him as follows: “This body alone is perishable; it is 
surrounded by death. It is supported by this Atma, who does not die, and 
who has no body.2 One, that is in a body, is caught by welcome and 
unwelcome things; from one in a body welcome and unwelcome things do not 
depart; and one that is without a body they do not touch (verse 1). 


The air is without a body;? these - cloud, lightning, thunder cloud - are 
without bodies. As they rise from‘ that ether, reach the highest light, and 
appear in their natural forms in the very same way this jeeva rises from this 
body, reaches the® highest Light, and appears in his natural form (Verse 2). 


He® is the best of all persons. The” jeeva (on going thither) enjoys. Him 
all round; he eats, enjoys (as he please;) he amuses himself with women, 
carriages or cousins. He does not think® of this body, lying by the side of 


Dennen eee 

1 Tts nature is such that it is ever liable to die. This point is mentioned in order 
that it may be meditated on as an object fit to be abandoned. 

2 This means that in his true nature he is without a body made for him by 
karma. It has been taken by the Atma for enjoyment. The getting rid of a body of this 
kids is his release. 

3 A body consisting of a head, hands and the like. They are without bodies and 
do not meet with welcome or unwelcome things. 

4 The rising in the case of these is to go to the higher regions; the highest light 
is the condition from which their present conditions evolved; and it is referred to as 
light, as it led to the present conditions and made them perceptible. In other words, 
they abandon their present conditions, resume their previous conditions, and appear in 
those forms. 

5 The jeeva goes up by a particular path to a particular place known as the 
highest heaven, reaches Brahma and appears in a form similar to His form. 

6 The highest Light to be reached. The term cannot refer to the jeeva who 
reaches Him as this attribute will be inapplicable, and as the following clauses cannot 
then convey their natural meaning. 


7 The jeeva who reaches Him. 

8 Being all knowing he cannot but recall the body to his mind, but while he 
regarded it as an entity not depending upon Brahma and as an unpleasant object, he 
does not do so now. 
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(weeping) relatives. As a’ bull or horse is yoked to a cart, in the very same 
way this jeeva ? (prana) is yoked to this body (verse 3). 

Next the eye® connected with whom as his instrument, shows the colour 
of objects, he the owner of the instrument - eye- is the Atma, the eye is for 
seeing. Next he who perceives I smell this, is the Atma; the nose is for 
smelling. Next he who perceives I eat this, is the Atma the tongue is for 
eating, next he who perceives "I hear this is the Atma ;” the ear is for 
hearing (verse 4). 

Next, he who perceives "I think of this” is the Atma; the mind is his 
divine eye. He sees with this divine eye.viz the mind® - these divine 
qualities,° which are in the Brahma — world and rejoices (Verse 5). 

This Atma the devas 7 meditate on; therefore are attained by them all 
the worlds, and all divine qualities. He attains all the worlds and all the 
divine qualities. who knows this Atma and meditates on him. Thus® did 
Prajapati teach (verse 6). 

Section 13 


After meditating® on Brahma as possessing a blue form I meditate on 
Him as appearing in the form of the jeeva or of matter. After meditating on 


1 If the Atmd be without a body, how was his previous condition brought about? 
The yerse replies: The bull or horse is yoked to the cart with cords; the Atma is yoked 
to the body with karma. This illustration also shows that the jeevas is other than the 
body. 

2 The jeeva is referred to as prdna as it was associated with him till he quitted 
the last material body. 

3 The eye, the colour, and the Atnd are respectively the instrument, the object 
known, and the knower. The Atmd is therefore other than the eye. 

4 So called as the mind is the means of the jeeva’s thinking of the objects of all 
the senses. 

5 Here reference is made to the jeeva attribute jnana. which belongs to him by 
nature. 

§ The qualities of brahma the small ether, as taught in section 1 to 5. 

’ For indra, receiving instruction from Prajapati taught the devas. 

5 This vidya taught by prajapati is known as prajapati vidya and as it is subsidiary 
to dahara-vidya (meditation on the small ether) the fruit of the latter is stated here. 
The question whether this vidya relates to the small ethar-vidya only or to all vidyas 
is discussed in appendix 3. 

® The term syamat in the original refers to the blue figure of Brahma, which is 
His natural form. The ending of the fifth case does the work of a past participle. Hence 
the translation. This and the next verse are to be recited by mediators as part of the 
meditation. 
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Him as appearing in the form of thejeeva or of matter I meditate on Him as 
possessing a blue form. Shaking off karma as a horse shakes off the hair on 
its body, released from the body, as the moon is released from the mouth of 
rahuGn an eclipse) throwing off thebody, I will reach the eternal Brahma- 
world, the purpose of my life having been attained (Verse 1). 


Section 14 


Akasa (Ether), known as the maker of name and form, as being between! 
them, is Brahma; He is unlimited bliss; He is Atma. I will reach the hall of 
Brahma; 1 am the Atma? of Brahmanas, the Atma of kings; the Atma of 
vaisyas; | have attained® yasas, i.e, Brahma as my Atma: I am therefore the 
Atma,; I am therefore the Atma of all jeevas May I not reach the sex organ 
of a woman, which swallows up the white? semen of man (verse). 


NS 


As being untouched by them. 


* The original has the word yasas which means fame. Here it denotes an Aumd. 
The term ‘? denotes Brahma the inner ruler of the ‘’. 


8 This explains the previous statements. Attained i.e, perceived vividly in 
meditation. He has therefore identified himself with Brahma, being His inseparable 
attribute, standing to Him in the relation of body to an Auwmda. 

4 The original has “the white thing which eats up the white thing”. The second 
white thing is the satva guna and its effect - clear perception. This is swallowed up by 
the first white thing, which is the semen of man; as sexual intercourse is opposed to 
the satva quality and is effect-clear perception. 
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CHAPTER I 

SECTION 4 SUB SECTION 1 
Kathavalli - 3 


Verse 3 and those that follow describe the help needed by meditation in 
reaching the highest place, which forms the father end of the path of 
samsara. 


Know the Atma as owner and ruler of the chariot; the body as the 
chariot; buddhi 1 as the charioteer; and the mind as the reins (verse 3). 


The senses are said to be horses; the objects which appeal to them to 
be roads. When united to the body, the senses and the mind,” the Atma is 
said by the wise to be enjoyer® (verse 4). 


When‘ one has not a good conviction and his mind is never controlled, 
his senses are unmanageable, like vicious horses of a charioteer (verse 5). 


When® he has a good conviction and his mind is ever under control, his 
senses are manageable, like good horses of a charioteer (Verse 6). 


When one has not a good conviction, his mind is never under control, 
and he is therefore ever impure;® he does not reach that well-known goal; on 
the other hand he reaches samsara (verses 7). 


But when one has a good conviction, his mind is ever under control, 
and he is therefore pure; he reaches the well-known goal, whence he is not 
born again (verse 8). 


But? the man who has control over buddhi, the charioteer, and who 
firmly holds the mind, the reins, reaches, that well-known end of the road - 
viz, Vishnu, the highest goal (Verse 9). 


ee 


1 This means conviction; it is compared to the charioteer, as the actions of the 
body are dependent on conviction. 


2 This should be taken to include buddhi also. 

3 This means that left to himself, the Atma, neither acts nor enjoys. 

4 This verse shows the purpose in making this comparison. 

5 The effect of controlling the senses and of the reverse is stated in this and next 
verses. 

6 Because he is ever thinking of other things; and not of what will lead him to 
the true goal. 


7 This states what that well-known goal is 
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The! objects are 2 more powerful than the senses; the mind? is more 
powerful than the objects;more powerful than the mind is buddhi more 
powerful than buddhi is great* Atma (verse 10). 


More powerful than the great (Atma) is avyakta;> more powerful than 
avyakta is purusha®. There is nothing more powerful than Purusha; he is the 
last;’ He is the highest goal (verse 11). 


This Purusha who abides in all beings as their inner ruler, does not 
shine,* being hidden.? But He is seen by those capable of perceiving subtle 
things, with a mind, turned away from every other activity, and fixed upon 
one object only, which then acquires the capacity to perceive subtle things 
(verse 12). 


A wise! man should place speech!! under the control! of the mind; that 
should be placed under the control of? buddhi in regard to the Atma; buddhi 
should be placed under the control of the great! Atma; he should be placed 
under the control of the Atma free from the six evils (verse 13). 


' The next two verse state which among the things mentioned in the preceding 
verses need greater effort in control, and are therefore more powerful than the others. 
2 For, when they are present, the mind, previously subdued, gets out of control. 

3 For, when the mind turns towards objects, their absence counts for nothing. 

* For, he is the actor; ie, he knows desires and resolves. As all the others 
depend upon the desire of the Atma the epithet great is applied to him. 

5 This will be shown in the sub section noted at the head to denote the body. 
It is more powerful than the Atma for all his activities depend upon the body. 

5 Parama Atma or highest Atma; and He is more powerful than the body, as 
activities of all up to the Atma depend upon. His wil;. As inner ruler, it is He that 
helps in the perfection of meditation. 

7 Among those to be controlled. His control is by appealing to Him for help. 

5 To those that have not controlled their senses and mind. 

® Hidden by matter with its there gunas. By this the man of the world is blinded. 

10 This verse shows how the mind can be turned away from every other activity. 

ll This should be taken to represent the other motor organs and all the senses. 

!2 This means that they should be turned away from activities, which are not in 
consonance with the activity of the mind. 

13 This means that the activity of the mind should be in consonance with 
conviction. 

14 Buddhi is the conviction that sense objects are things to be neglected and 
abandoned. Placing it under the control of the Atma means the adding to this 
conviction the further conviction that the Atma alone should be sought, and seen. 

15 Placing the Atma under the control of Atma means to revolve in the mind the 
relationship of the jeeva to Brahma as master and servant. 
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Rise:! awake; reaching good teachers, learn Seers describe the Amma to 
be a difficult road, for He is the sharp edge of a razor difficult to walk on 
(verse 14). 


Meditating on Him one is released from the jaws of death, Him who is 
ever without sound, ever without touch, ever without colour, and therefore 
ever without decay; who similarly is ever without taste, every without smell, 
who is ever without beginning or end; who is greater than the great Atma 
and is unchangeable (Verse 15). 


The last two verses praise the instruction imparted® by Death to 
Nachiketas 


SUB SECTION 2 
Svetasvatara - Chapter IV 


This upanishad establishes the conclusion that Brahma is other than all 
others - the jeevas and matter; and in the fourth chapter it describes in some 
detail that he is every kind of cause of the umiverse. It begins with the 
following prayer; “May that® one sound, which denoting Brahma, becomes 
many,’ which in the beginning creates all other sounds, and which the end 
destroys the whole of the universe, may that Dev unite us with pure 
knowledge of Himself: (verse 1). The next three verses state Him to be the 
inner ruler of all - “He alone is agni (fire); He is the sun; He is vayu, he 
alone is the moon; He alone is the starry sphere; He is Brahma; he is water; 
he is Prajapati (Verse 2). 


1 This verse draws attention to the subject of persons who are fit for the path. 
The first injunction means turn towards the knowledge of the Avmna. 

2 Destroy the sleep of ignorance. 

3 This may also mean obtaining boons either from Brahma or from those that 
meditate on Him, as the seer Parasara is said to have done. 

4 The subject is brought to a close in this verse. 

5 The original has the world proktam, which means that Death merely repeated 
what previously existed, and that it was not a thing, which he taught of his own 
motion. For the instruction is eternal, being handed down from teacher to student in 
an unbroken stream. 

6 The second ‘a’ in the sanskrit alphabet. It denotes Brahma. 

7 By contract with the throat, the palate, the tongue and the lips, it evolves other 
sounds. 

8 The sound is a here identified with what it denotes from its relationship to Him 
as the denoter and the denoted. 
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“You are women you are man; you are boy; you are girl; being old,. you 
go about with a stick; you alone are born in many forms (verse 3) 


“You are the insects, blue green and red-eyed; you are the cloud with 
lightning in its womb; you are the seasons; you are the oceans; you have had 
no beginning you pervade everything as its inner ruler; from you all the 
worlds have come forth” (verse 4). Then comes the verses, which is for 
consideration in this sub-section; “One! unborn, red, dark, and white, and 
producing numerous progeny l*ke herself, one? unborn attends on her and 
following her, he remains, another, unborn, having enjoyed her, abandons her? 
(verse 5). 


The next two verses are repetitions of verses 1 and 2 of mundaka 
chapter III, Section I, “That indestructible’ Being, to describe whom is the 
real intention of rik verses and other parts of theveda and by whom all the 
devas stand supported, what is one going to do with the rik, Veda, who does 
not know Him. Those that know him, live happy (verse 8). 


“The* vedas and what they describe - yajnas, Kratus, vratas, those that 
existed and those that will come into being - all this the owner of maya 
creates from, this and one other than He is confined within it (verse 9). 


“Know maya to be prakriti, and Him who has the maya to be the great 
Ruler. By what are the parts of Him all this world is pervaded” (verse 10). 


1 This verse repeats the distinction already made in the previous chapters 
between the jeeva and matter. One unborn is matter; its three colours represent its 
three qualities, which become manifest in its products; the progeny is its products. 


2 This is abound jeeva; the “another” is also a jeeva, who has become fit for 
release. 

3 This objection may be raised to this interpretation; The verse, as it is refers 
to a she-goat which was followed by two he — goats one of which remains with it, and 
the other leaves it. If it be considered that this statement would be unsuitable to the 
context, then the words aja and aja may be understood secondary sense to denote 
matter and the jeevas. Reply Owing to its unsuitability the meaning by recognised usage 
should give place to the meaning by etymology; and while a primary meaning is 
available, (which the meaning by derivation is), resort to a secondary meaning is not 
warranted. Further if the term aja be taken to denote a she-goat the clause “producing 
numerous progency etc..”, should have a limited scope for she-goat does not, like 
matter, produce all beings. 

4 These verses show that though there is no difference between the jeevas and 
Brahma in the matter of being connected with matter, the experiencing of the fruit of 
karma pertains to the former, and not to the latter. 
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Brihad aranyaka IV - Section 2 


The object of this section is to show that the jeeva is often denoted by 
the term prana as he is never without prdna. It begins with the following 
parable; "He who meditates on the young one along with the womb which 
contained it, with the place of its birth, with the post to which, and the rope 
with which, it is tied, subdues seven generations of enemies”. The upanishad 
proceeds to explain the meaning; “The young one is prdna, which is in the 
middle of the body; its womb is the heart; the place of its birth is the body; 
the: post is the jeeva; the rope is food (verse 1). 

The second verse states that seven imperishable devatds attend upon 
prana, which is mounted on the eye; “Of them Rudra through the red streaks 
on the eye; Parjanaya through the tears; the sun through the capacity to see 
in the form of light; agni (fire) through the dark colour; Indra through the 
white colour heaven through the upper eye-lashes; earth through he lower 
eye-lashes. To one that thus meditates food does not diminish (verse 2). 


“On this there is this verse -’There is a cup with its mouth below, and 
its bottom above, in it is placed yasah of many forms; near it seven seers are 
seated; the tongue is the eight conversing with Brahma. The sentence “There 
is a cup... above” refers to the head; for it is a drinking vessel (chamasa) 
with the mouth below, and with the bottom above. The sentence “In it... 
forms” refers to prana for prana is yasas of many” forms. The sentence “near 
it . . . seers” refers to the senses; for they are the seers. The sentence “the 
tongue . . . Brahma’ refers to the tongue? conversing with brahma as the 
eighth (verse 3). 

This verse shows who are the seven seers. They are Gautama, Bharadvaja, 
Visvamitra, Jamadagni, Vasishta, Kasyapa and Atri; and are connected with 
the two ears, the two eyes, the two nostrils and the tongue. One takes his 
food with the tongue, it is therefore called Atri for it* eats. He that thus 
meditates eats everything; forms his food (verse 4). 


1 As, a calf, when yeaned, is tied to a post with a rope so prana has the heart 
as its place of origin; it pervades the whole of the body; and it is united to ajeeva with 
the food that he consumes. 

2 For Prana has five activities; and as yasas i.e., fame-spreads all round, prana 
placed in the face pervades the whole of the body. 

3 Here Brahma is either the creative agent or the veda The tongue is the seventh 
in the form as eater; it has another form also as the reciter of the veda and in this 
form it is the eighth. 

4 The term Avi is understood as meaning one that eats ad (eating) plus tri (the 
agent). 


Neen eOOOOOOOOOOOOOOOOOOEOEOEOEOEOE—EeeeeeEeEeeEeaEEEEOO 
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SUB SECTION 3 
Brihad aranyaka VI - Sections 3 and 4 


Yajnavalkya went to king Janaka with the resolution that he would not 
teach him anything about the Amd. he conversed with Janaka on the subject 
of agnihotra - the daily offering to agni (fire) - and was so pleased with his 
knowledge that he gave him boon. Janaka said that he would ask what he 
wished to know, and the other agreed. The king asked by what light one was 
guided. Yajnavalkya replied thus; by the sun in its absence - ie, at night - 
by the moon; on a dark night by a lamp; and when even this was not 
available, by speech,for when one says ‘I am here’ another hearing him, 
approaches him. The king asked how one was guided when speech was 
silent, and this introduced the question of dreaming and sleeping. The 
remaining verses may be grouped as follows: 

(i) Section 3, verses 6 to 18 deal with the dreaming condition of the 
jeeva; 

Gi) Ibid - verse 19 to 34 with the deep sleep condition. 

(iii) Ibid - verses 35 to 38 Section 4, verses 1 to 15 with the jeevas 
departure from the body, and the difference between bound jeevas and 
one on the road to liberation. 

(iv) Ibid - verses 16 to 22 with meditation on brahma 


(v) Ibid- Verses 22 to the end with the helps to meditation. 
The verses dealing with the fourth subject are translated here: 


That below whom the year with its days limits life, on that Being, who 
is the light of lights, who is life, who is immortality, the devas ' meditate 
(verse 16). 

That on whom the five pancha-janas? and ether rest, another* that thus 
meditates on this Atma as Brahma, as immortality, becomes immortal (verse 
17). 


EE 

1 This means that the devas meditate on Him alone. It cannot mean that the 
devas alone meditate on Him; for men also meditate on Him. 

2 This term will be explained in this sub-section to mean the senses. Verse 16 
mentions the light of lights, and we wish to known what the term ‘lights’ means. The 
next verse has five pancha-janas, and we wish to know what is meant by the term 
pancha-jana. We connect the two verses, and learn that the lights are five; and that 
the lights numbering five must be the senses; for no other lights are known to number 
five. And Pancha-janas are the senses. 


3 This includes the other elements. 
4 Other than the devas mentioned in the preceding verse. Reference is therefore 
made to men. 
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Those that! know the Atma to be the prana of prana® the eye, of the eye, 
the ear of the ear, the mind of the mind,? have known in truth the ancient 
highest Brahma (verse 18). 


After (hearing* and thinking) meditation® should be acquired by a (pure) 
mind alone. In this (Brahma) there is no difference® whatever, one that 
suspects even a small’ difference in Him attains Samsara® after samsara 
(verse 19). 


This unlimited, unmoving brahma (the Atmd of all beings) should be 
meditated on as possessing oneness. This great Atma is free from all blem- 
ishes; greater than matter; without brith; without death (vese 20). 


One, that has learnt the veda and knows the truth, should after hearing 
the thinking meditate on Him alone. He should not think of many words;? 
that only dries!® up the tongue (Verse 21). 


He that was described as the great, unborn, Atmd (in verse 20) remains 
in the jeeva, who was referred to (in a previous verse)!! as self-proved, as 
possessing’ the attribute vijndna (the capacity to see), and as dwelling 


1 This verse explains which are the five pancha-janas. 


2 By this term reference is made to the sense of touch; for prana, the vital 
principle, is not reckoned as one of the senses. The sense of touch being nourished by 
vayu (air) is referred to as prana which is a modification of vayu. 


3 In the mandhyandina reading the words “the anna of anna” occur and they are 
inserted here. The term anna covers the sense of smell and the sense of taste; for 
anna foot-nourishes the former sense; and the latter sense consumes food and is thus 
connnected with it. These sense reveal the presence of objects. Similarly,Brahma reveals 
the senses by making them capable of revealing each its own objects. Hence He is 
denoted by the word light (see verse 16). 

* The meaning of the particle anu (after) 

5 The original has the word ‘see’ (drashtavya) to show that the meditation should 
become as vivid as sense perception. 

8 This removes the doubt how one Asma can support all the senses and all the 
elements ? 

’ The meaning of the term iva in the original. 

8 This means that he will be immersed in samsara. 

9 Words that do not describe the qualities of Brahma. 

10 The only effect is to make one tired. 

ll Verse 7 of section 3. 

12 This shows that the jeeva is different from vijndna, a point that is denied by 
the school of Sankara. 


SUB-‘SEC. 4) 7) VEDIC TEXTS 609 


within the heart! among ne senses. He’ ‘has pvenyeneIG in -His ‘grip ; He 
controls everyone ; He ‘is’ thé lord of every one? He does! not become great by 
‘a good deed ; He never becomes small’ by a‘bad deed :''He is’ the’ ruler ‘of all 
; He'is’ the lord of beings }'He' isthe’ ‘protector of beings ; He‘is the protector 
of beings’ ;) He’ is°the protective "bund, that keeps these® worlds from being 
confounded ’ (verse ’ 22). 


SUB-SECTION 4 
' Brihad aranyaka IlI-Section 4 
In this section visrishti *\oi.e., the evolution! \of heterogenous objects, and 
atisrishti i.e the: generation: of| Sanaka and\\other yogis are described, along 


with’ certain meditations) on «Brahma, It contains also evidence that the world- 
cause iso Narayana: I sly 


“Before creation this was Atma only, who was in the form‘ of a purtisHh. 
Looking round, He did not sée® anything’ other than Himself He uttered’ ‘the 
words “I am’ (aham asmi); from this the four-faced one with the name UHiin 
came forth 500. 2He (the ‘Afma) is -Purusha. For? He was before all this, and 
He thas* burnt allvevil o!! 20.> (verse 1), 999q2 Srtisrr 


‘The four-faced one grew to the size of a couple in embrace ° >and’ this 


man being Wiscan fl the ; woman ST They came ee men were 


formed. They, then .assumed.,the forms. of cow, horse, sheep id goat, ai 


TTT 


created these, beasts. In this, manner they created every ee ice 
(verses 3 and 4). 1 Totes tiodd 


Jd 28 adoside 


This shows that he is different ‘also from! the body afd! thé\gensesoH Jimoeds 
? Including Brahma and Rudra.This refers to the support ¢ of thé ‘World’ ‘by His Wwill- 


one of the elements in the meaning of the term Atma ese ‘qualities’ aré! particular 
varities of the quality mentioned in the chandogya °(VIL-¥5y' v2, possessing ah 
unobstructed will. It may therefore be taken to represent’! the Bile? Gadlitiés inentioned 
in the same place. sissibai ‘ebsra asw' drov srt oonoH 
SpipiwAl nero 


3 See note 5 to chandogya VIII- a 1 Pi Page, 95. 


16 Bobi ce 
4 This reminds one of the a@nandavalli, in which. ¢ thi: ex Pression ion occurs. anti de 
S 159 5 


> Anything’ separated| from Himself for the jeeva.and, matter¢ ements had become 


one with Him. 


aslut rennt orld 
° Being the first among the vysahti jeevas;..who radentify.,themselves .with their 

bodiess: Viashii jeevass are embodied Jeeuas,; wha;- differ from..one-another, by. Ahqironames 

@nd foFMSonnia han wor ausanis slay ning ors Isnigrio odd mt envied oAT Y 

2592 iddPurushalesRarieiusha, meaning beforecand.one that has, burnt. . yd ylovidsoqesr 


aAnidd jedi ono bas aise ted ono 
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Then the four-faced one rubbed his face with his hands, and fire 
evolved. Through fire he evolved the devas, and this is known as_ visrishti 
evolution of individuals differing from one another. From his semen all 
liquids were formed; this liquid became the soma juice. Fire and soma are 
connected; for soma is offered into fire in ydgas. He then evolved superior 
devas, who never married, and who were full of knowledge and digust for 
worldly objects. Their evolution is known as atisrishti i.e., superior evolution 
(verse 6). . 


Then follows the verse! which is for consideration in this sub-section. 
“Then this was avyakrita; the same? by itself was made into the universe 
possessing diverse names and forms, thus “It has this name and is of this 
form”. Even at present? objects appeur possessing diverse names and forms, 
thus : It has this name ; it is of this form.’ He has # entered into this (the 
universe) to the very tips of the finger nails, as a razor is put into a razor- 
case; as fire remains concealed in wood. He, that does not see this, is indeed 
imperfect.° 


He® breathes, and receives the name prdna’. He speaks and receives the 
name speech; He sees and receives the name eye; He hears and receives the 
name ear. He thinks and receives the name mind. These are His names 
indicative of his actions. 


1 The purpose of this verse is to remove the doubt, that one might entertain, that 
the Atmd, who is one, could not have been the numerous objects indicated by the term 
‘this’ It shows that this and other terms denote the Atma, who is present in those 
objects as their inner ruler. the term Atma shows the same Being as the inner ruler. 
The same objects in their undifferentiated conditon. in which names and forms were 
absent. Hence Atma may be the universe. They are one in substance, and only differ 
in their conditions. 

2 The words ‘by itself’ is the rendering of the particle eva (only) which is 
connected with the word ‘same’ (/ad), though in the text it is separated from it by the 
expression ‘by name and form’ for there being only one, there was no separate maker. 
Hence the verb ‘was made’ indicates both the agent and object known in grammer as 
karma karatari. 

3 This is added to give an idea of the process, which took place long ages ago 
at the commencement of evolution. 

4 This is to explian how Amd can be denoted by all names. He has entered as 
the inner ruler. 

5 He is as, it were, non - existent. 

6 This sentence shows the propriety in the Amd being denoted by all names. 

7 The terms in the original are prana, vak, chakshus sotra and manas, and they 
respectively by their etymology mean-one that breathes, one that speaks, one that sees, 
one that hears and one that thinks. 
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Hence,! he who meditates on one, that has one name and one form, does 
not. mediate properly. For, he? is not full; he has one name and one form only. 
Meditate only in this manner - Atma, * for in Him all these become one.’ This 
is His mark, that He is the Arma of all these; for by Him one known all this, 
as one finds (lost property) by the footsteps (of the thief). One that thus 
meditates attains fame and repute as a good man (verse 7). 


The next verse states that Atmd is dearer than son, friend, property or 
other thing; for He is nearer than all others. Hence, the injunction “Mediate 
only on Atmd, the dearest. He, that meditates only on Atma, the dearest, 
does not lose his dear things” (verse 8). 


The next verse aks - “Men know Him in order to become all ® with the 
help of brahma-vidya. What being did He know, ® with whose grace He 
become all this (verse 9). 


The reply is “Before creation this was Brahma alone. He knew” only 
Himself thus - “I am Brahma. Hence He became everything.” The fruit of 
knowing Brahma to be without another to be meditated on is this - whoever, 
among devas, seers, or men knew’ this, realised Brahma as the inner ruler of 
himself and of everything else. An instance is given “the seer Vamadeva 
meditating on this realised “I was Manu ; also the sun”. It is added that this 
result will happen even now; and that the devas will not be able to obstruct 
him; for he is their Atma. 


! Because the Atma has all names and forms to abandon Him and meditate on 
another is not proper meditation. 


2 The person meditated on. 


® Do not meditate as the Atma of A or as the Atma of B. Meditates as Atma 
merely, By this means meditation on the Awnd of all is secured. 

4 As the bodies of the Atmd not that they and the Atma are one substance; for 
what are non-intelligent cannot be the intelligent Amd. In regard to the Atma and 
body, as they do not exist separately, they are spoken of as one. 


5 The word ‘all refers to Brahma. The meaning is in order tht they may realise 
brahma as everything including themselves. 


S In other words the question is ‘is there another other than brahma on whom 
he should meditate. 

” He did not know another as a subject for meditation. The intention is to deny 
meditation on another as the means; but not to affirm that meditation on Himself was 
the means, Compare with the next “There is not another who is His maker”, which 
means that He is the highest cause. Similarly, by denying another as a subject for His 
meditation, His being the highest object of meditation is affirmed. 
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Tt is next),shown that by not adopting this' course one has ‘to.serve the 
devas, as a beast serves man; that there is this difference = many beasts serve 
one, while he serves many devas;\and that they are jealous of men being 
taken away from their service by turning their attention’ to Brahma. If one 
beast to taken away from a person, ‘he ‘regards it'‘asa' loss; what wotild be 
his feeling, if many beasts’ be’ taken away. So with the devas in regard to men 
(verse 10). 


Verse 11, to 15) describe’ the evolution of the four primary castés. ‘It! is 
sufficient to note that among the’ devas the’ following eight devas are khattriyas 
- Indra, Varuna, Soma, Rudra, Parjanya; Yama; Mrityu: and: Isana; and° the 
following «groups are vaisyas - vasus, rudras, adityas, visve devas. and, maruts. 


The closing portion of verse 15 points. to the need. for meditating on 
Brahma as described. If one without meditating on his:inner ruler departs 
from this world, He does not, protect him, though He is his inner ruler; for 
He was not. meditated on. The veda which has not been learnt, does, not help, 
thought it exists to help all, nor does agnihotra, which has not been. done. 
Similarly here. Even if he does a great good deed, it perishes indeed in, the 
end. Hence, the injunction, “Let, one medidate.on Atma alone, the loka’... He 
is both the, means and the goal. If one carries. out..this,, injunction, his 
meditation or the karma which helps it yields imperishable fruit. From), this 
meditation he becomes able to create whatever the desires for himself 
(verse 15). 


In the injunction the word Joka was used. in the sense of fruit.or goal; 
it also means a place of enjoyment. The question arises how. the Atma can be 
referred to as the place of enjoyment, and verse 16 explains how a. person, 
if he be a householder, is the place to which all resort, and that the Atma 
may also be a loka. The person is resorted to by the devas when he makes 
offerings into the fire; by the seers, when he recites the veda; by the pitris 
when he offers them food or drink, or begets children; by men when he 
lodges guests and feeds them; by. all. animals, when. they, live on what he 
gives them or on what, they get in his house (verse 16). 

The upanishad closes, offering consolation to one that is wanting in 
anyone of the elements which everyone desires - wife, children, wealth, and 
good actions. His mind is himself; speech is his wife; prana is his children; 
eye is human wealth, and ear is divine wealth; his body is action. (verse 17). 


SUB-SECTION 5 
Kawshitaki -Chapter_ II 


There was a well-read and well-known person named Balaki who went 
to king Ajatasatru of Kasi and said “I will speak to you about Brahma. The 
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king agreed, and Balaki said’ “That purusha! in the sun 1 meditate on.” 
Ajatasatru interrupted him, saying that the mediated on the same, and that 
they need ‘not waste their time’on this point. Balaki referred successively to 
the purushas in the moon, lightning? and thunder-cloud: to’ the purushas in 
the elements - ether, air, fire and water; to the purusha in the mirror, echo, 
sound:,and. the shadow. of man; to an embodided being. in the waking 
condition; to the same inthe, dream. condition; and to: the purushas in the 
right and left eyes. He then became silent. Ajatasatru. enquired whether he 
knew only so far; he replied ‘only so far’. Ajatasatru rejoined “Balaki, He who 
made these purushas whose this karma is should be meditated on’. Then 
Balaki returned to him with fuel in his hands, saying “I approach as a 
student”. Ajatasatru dispensed with the upanayana ceremony and taught him 
as_ follows: 


Ajatasatru went''with him toa sleeper, whom he addressed thus ‘Great?’ 
one}‘white-robed, ‘soma, king’. He isleptoon’ without reply. He ‘then pushed him 
with ‘a'stick/\and:he:'got® up. Ajatasatru asked’= “Wheret* did this: personnsleepp 
then, Balaki, where! was) he) then; whence did heveome>-forth3sBalaké clidsnoty 
know; | Ajatasatru' explained: “The blood -vesselsoof thecheartjaknown-cas hitasgo: 
from the heart to the puritat; as minute as a thousandth -partnofi achairs and! 
filled with a minute quantity of a\fluidy of various,colours - brown, white, 


dark, yellow, WAR ee eS HESS Ge RERERT I AE then (in, dream)... ot 


istove 1 He is deyata Shigoaeditathe pind a not foie o In, bes fll Gland syemses)} 
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the petgont Should?haveosoe up! when prananwas addiéssea; ‘and prana owas mot asleep a 
its detivities! Wot Having: Beeni ther 1suspelded:It2wasl Jassumedy that Balaki wasoawanee 


of the distinction between the jeeva and his body with its instruments, the gS! 
the sensory a and, motor organs. For their activi SRS al suspended durin “while= 
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grildyEbaiobjectiof;these questions svas,ito,showsthat as the.jeewa was,other, than the, 
body and its accessories, so Brahma was other,;than the,jeeya, The three. questions refer. 5 
tonthe apace caf AnsaDar adhe ia dgep, seep. Bi fe place, fie ne ihe sieeva 
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When he sleeps, and sees no dream of any kind, he is then one with 
this Prana.1 Then speech becomes one with the sleeper with all its activities, 
the sense of sight with all its activities; the sense of hearing with all its 
activities; the mind with all its activities. 


When he awakes, then as from a burning fire sparks go forth in all 
directions, so from that Atmd the jeevas go forth, each to his place; from the 
jJeevas the senses; from the sesnses their activities. 


As a razor is put into a razor-case, or as fire lies concealed in wood, in 
the very same way that all knowing Atma has entered this body, which is 
mistaken for the Atma up to the very hair and nails. 


That Atma these jeevas follow, as his people follow a great man. As the 
great man obtains enjoyment with his people as instruments, and as his 
people profit by the great man, so that all-knowing, Atmd obtains amusement 
with these jeevas these jeevas enjoy Him and become happy. 


As long as Indra did not meditate on that Atma so long did the asuras 
overcome him; when he meditated on Him, he killed the asuras, became a 
victor and attaind pre-eminence among all the devas. One that thus meditates 
attains pre-eminence among bound jeevas - i.e., an unfrustrated will and 
likeness to Brahma. 


Brihad aranyaka IV - Section 1 


This teaching or Balaki by Ajatasatru appears in the Brihad aranyaka as 
chapter IV - section 1. There are small variations in the narrative portion, 
to which no reference need be made. In the main teaching there are several 
variations; and the whole of it is therefore reproduced here: 


“When this knower-person experienced that sleep, he gathered together 
along with the mind the activities of the sense and lay on this ether? within 
the heart. When he gathers the sense to himself, the person is then said to 
sleep. Then the sense of smell is drawn in by him; speech is drawn in; the 
sense of sight is drawn in; the sense of hearing is drawn in; the mind is 
drawn in. 


ee 

2 In Brahma in the form of prana or Brahma directly by adopting the etymological 
meaning. That this is the meaning will be clear on a comparison with texts in other 
upanishads, describing the place of deep sleep. To be one with prana is to remain free 
from the agitation of the mind in the form of desire and hate caused during the waking 
conditon by one’s identification with his body. 


1 This ether (akasa) is brahma; see note 6. supra To lie to become one with Him 
- i.e, to be without the character which differentiate jeevas as deva man etc. In deep 
sleep the jeeva abandons his evolved condition, in which his attribute jnadna worked in 
consonance with the impression of what he was and remains in Brahma. 
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When this jeeva with a mind in the dreaming condition wanders in the 
dream-world, then these worlds are open to the dreamer; he appears like a 
great king; he appears like a great Brahmana; he appears as having attained 
high and low bodies. As a great king takes objects obtainable in his country 
and goes about at his pleasure in his capital, in the very same way the 
dreamer then draws to himself his senses, and goes about in this body! at his 
pleasure. 


Next, when the sleeps, and does not know anything, he returns through 
one of the seventy-two thousand blood vessels, known as hita which go from 
the heart to the puritat, and sleeps on the puritat. He sleeps on it, as a 
prince, a great king, or a great Brahmana attains a high degree of bliss and 
sleeps. 


As a ? spider goes forth from the middle of its web, as from a fire 
sparks go forth, in the very same way, from this Atmd all 3 jeevas, all sense 
preceptions, all the senses, all being go forth in different directions. His 
secret name is unchanging among the unchanging; pranas (jeevas) are un- 
changing; among them he is still more unchanging. 


SUB SECTION 6 
Brihad aranyaka IV - Section 4 


Yajnavalkya told his wife Maitreyi that he would retire from the 
householder’s life, and that he would divide his property between her and 
Katyayani, his other wife. She enquired whether she could attain immortal- 
ity, if she had at her disposal the whole earth filled with wealth. He replied 
in the negative, and said “there is no hope of immortality with wealth’. 
Maitreyi then declined to take any portion of his property, and requested him 
to tell her the means to immortality, which he knew (verses 1 to 4). 
Yajnavalkya taught her as follows: 


“A husband does not become dear, because the husband wishes it in 
order to obtain what he desires; but to carry out the wish of the Atma the 


husband becomes dear.” 
See ee ee ee ee ee ee SS 


1 The body made for him for the dream condition. 

2 The first illustration to show how Brahma can be the sleeping place of all; and 
the second to show how all come out at the same time, or as the one spider goes forth 
to amuse itself with numerous different threads, so brahma goes forth in the forms of 
numerous different beings. 


3 The question referred to one, this portion of the reply applies to many; the 
object is to show that to the Amma, who can support all, the support of one is no 
burden. 
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on} dfhenpfollow,.similar verses. for .wife,, sons,. wealth, Brahmana, . kshattriya, 
svasgal and. similar, worlds,..devas, beings,.and.all, things.. Then..he added; Azma! 
deansishould, be seen?, be, heard about, be, thought, about, be meditated on. 
Maitre’ sepr;;by) the .seeing,*, the hearing about,.the thinking about and the 
meditating, em. of, the Atma, all. this, becomes known. (verse. 5). 


ail 'BrahniiA will overcome him; who'sees' ‘the Brahmana, ‘elsewhere > than 
in the Atma. Then follow similar sentences for kshattriya, worlds, devas 
beings}; and,,ald things; Then it, is added, “He who, is; stated to) be Atm@ is 
Bréhmanats ie iss kshattriya;, He is..the,.worlds; He sis,,the devas; He is the 
beings: jHeois-everything, (verse 6), 


bas ater? @oysarurieas beaten, ‘itis ‘not Guseors to ‘arrest ‘the sounds’ that 
have gone forth. But by holding the drum,® or the person. that beats it; (and 
preventing jcontact),,the;isqunds, can be, arrested, (verse,.7). 


samoey Leg Gnd [bs die two othe? oe with ‘the! he Sea and ‘the 
fie. -amolioorih doorentib mi ¢ 


1 Atma bene by His riieiaeratane of:husbands, wives, and) others becoming dear 
to others, to secure His grace He, should be meditated on. 


? Hearing and thinking being resorted S by men of their own motion, when they 
know an object to be desitable' 8% s unnecessary’ to’ enjoin‘them. The verse therefore 
prescribes meditations jas, meditation, jis the immediate cause of release, the term, ‘seen; 
states.,bhat medi itation; should become, as;vivid as perception by the eye is. | 
-Istrofafiee motet2 phy whaydosva dd, tao3 (page 9). 
botlqdt RHik akfkeins How Uys Knowing sAyhal everything can) be AGRE, 

“lsovpudthe: udilbéngnint Amba asnbeing supported: by /Aund by’ His;presence 
Withimownapas cbidempedqhere iscthk viewithat a person has an.independent existence 
dparbifrom Avnay) woot od doidw xtilstro: 

8 Embodied jeevas; the worlds are svarga:and| other places of enjoyment, which 


they, seek the devas: arer the; beings 5, Who receive, their offerings, and carry them to the 
SHRP ARO BIGS ee odt duo yrs ot tud :2o% 


~The doubt may. arise that even then, as these foes are the bodies of Atma 
ey-are-diffe tf6 ma e s_that Atma and His bodies being 
icsparable) the words ein aeuenie ESTES denote..Atma.. It. is stated 
therefiineiéHesis brahmandis sd me wily word wode ot 
diol Sopa yviridenjoined! inveditationi ba Armadas}thnyworldeause, a help to meditation - 
the2éiitrollomthél mindoand«senses> id destribed:by:|three, illustrations. 
9 Similarly by removing sense objects or by arresting the senses; contact. between 
fitdm (shold beo preventied:and: the «rowdingi inte theomindofthoughts about outside 
ObjeéstsSAwhith tisdaimieal’ tdl meditation pavilh:them behobydated. 5, 
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As from! a fire fed. with undried.fuel? and. fanned various.clouds of 
smoke go forth, so dear, this is the breathing out, of this great. Being +. vizi, 
rik veda, yajur veda, sama veda, atharva angiras, itihasa, purana, the sixty-four 
branches of learning, upanishads, smriti verses, sutras, commentaries, commen- 
taries of commentaries. All these are His breathing? out (verse 10). 


As the* sea receives all the waters, so the sense. of touch receives all 
touches; so. the sense of taste receives all tastes; so the sense of smell 
receives all:smells; so the sense.of sight. receives, all colours; so the sense of 
hearing receives all sounds; so the mind receives all resolyes;..so.the heart 
receives all learning; so the hands receive all actions; so the sex organ 
receives all pleasures; so the excretory organ receives all excretions: so the 
feet receive all goings on roads; ‘so the sense of speéch receives all the vedas 
(verse 11). 

A piece® of salt thrown into. water enters it and becomes one. with it; no 
one is able to separate it from, the water; but wherever the water is taken, 


EES 


1 This verse explains in detail the fact that Atma is the world-cause which was _ 
briefly stated at the end of verse 5. : 

2'In the illustration given, the undried fuel is what becomes smoke’ and the fire 
is the operative cause. Similarly, the jeeva and matter elements, which correspond’ to 
the fire, is the operative cause. Fire with the undired fuel is also the mateial’’ cause: 
so Atma with the jeeva and matter elements’ is also the matérial’ cause. 


8 This word is used to show that they come out without any effort. 


* This verse explains. in, detail the control, of the mind and sense described in 
veses 7 to 9. 


> The seajreceives all»waters from land, and neverbecome full. Simialrly the 
senses perceive their objects without number and.in many ways,,.an are never satisfied. 
The motor organs are ever engaged in their work, and are never satisfied. The mind 
is full of resolves, and is never at rest. So the owner of these instruments is distracted 
in numberless ways, and can never concentrate his mind on any object. Their control 
taught in verse 7 is therefore of the utmost importance. 


5 The object. of this, verse is to show, that the jeeya is eyer dependent on Brahma 
and that. in no; conditon is he independent. With this view Brahma is referred to by 
word that ordinarily denotes a jeeva. The intention is also to point, out that though 
the jeeva is by nature all knowing, yet owning to his karma, he dwells in a body 
compounded. of the elements and perishes with it. When this point is grasped one will 
naturally desire to get rid of this karma and attain his true nature; and as he is unable 
to do this with his. own puny effots, he will resort to the prescribed means by which 
Brahma may be pleased and extend His grace to him. 


Released by Maran’s Dog , Toronto, Canada 
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it tastes salt only. So, dear, this great Being, unlimited in His nature and in 
His attributes, is! wijndna-ghana only. 


He? comes into being when these elements become the body; and when 
they dissolve, He perishes with them. When He departs from His last body, 
He no* longer confounds Himself with the body. “Dear, I say* this - so spoke 
Yajnavalkya (verse 12). Maitreyi said “Here alone you have confused me, 
revered sir! when you said “when he departs, there is no samjna” ® 
Yajnavalkya replied “I do not, dear, speak confusing words. This, dear, is able 
to perceive (verse 13). Released by Maran’s Dog , Toronto, Canada 


When® things appear to stand by themselves, and apart from Atma then 
one sees another; then one smells another; then one hears another; then one 
speaks to another; then one thinks of another; then one meditates on 
another. When everything appears to him to be Atma then with what and 
which will be smell; then with what and which will he see; then with what 
and which will be hear; then with what and to whom will he speak; then 
with what and of whom will be think; then with what and on whom will be 


1 This term denotes a jeeva, who is by nature all knowing. The identification of 
Brahma with the jeevas should be understood in the usual way - viz., that He is the 
inner ruler of the jeeva, perishing, etc., applies strictly to the jeeva and applies to 
Brahma only through him. The jeevas coming into being is to have his attribute jnana 
expanded; and his pershing is to have a narrowed attribute jndana. 


2 To come into a body with expanded consciouness and to go out of it with 
narrowed consciousness, and to go through these processes without intermission is 
samsara. 


3 With the grace of Brahma his karma is shaken off he attains his own nature; 
and becoming all-knowing he is no longer subject to misconception. 


“ This is to make Maitreyi believe that what he said was truth. 


> The term samjna, which occurs in the original, was used by Yajnavalkya in the 
sense of confounding oneself with thebody; but Maitreyi understood it in the sense of 
consciousness, and the denial of this was therefore inconsistent in her view with the 
affirmation that the jeeva was vijnana-ghana,-i.e., a conscious being. Yajnavalkya’s reply 
was that the term should be understood so as not to conflict with this statement. Then 
her confusion would disappear. 


8 Of the two errors into which men fall, the error that the Jeeva is one with the 
body was removed; the other error that he is independent is here removed. When all 
things are seen to be Atma, the person or thing seen, and the instrument for seeing 
will be Atma; there will then be no one to be seen, and no instrument, which is not 
Anne. Released by Maran’s Dog , Toronto, Canada 
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meditate: By whose grace on knows all this, by what! means can he see that 
Being? By what means, my dear, can he see the all-knowers? (verse 14). 


Brihad aranyaka VI - section 5 


Yajnavalkya did not retire from the householder’s life as he had _ pro- 
posed, but remained in the family for some time more. When he finally made 
up his mind, he renewed his instruction to Maithreyi in this section. 


The variations are not of importance, except the following: 


G) Verse 12, which appears as verse 13, begins as follows: “As a piece 
of salt has no inner parts, no outer parts; all its parts are salt only, so dear 
this Atma has no inner parts, no outer parts, the whole is prajnana-ghana 
(consciousness) only.” Then follow “He comes into being, etc.” as in that 
verse, 


Gi) The upanishad closes as follows: “By whose grace one knows all 
this, by what means can he see that Being? That Being is not so, is not so. 
Atma is not seized; He does not fall to pieces; He is not attached to anything; 
He does not feel pain; He is not injured. By what means, dear, can one see 
the all knower? Thus what has to be taught has been stated, Maitreyi. So 
much, dear is what one desiring immortality should know.” Having said this, 
Yajnavalkya renounced the world, as he desired. 


rr 


' The-reply is no means other than His grace; no means other than meditation. 
The first point is implied in the first question and the second point in the second 
question. 
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CHAPTER II 
SECTION 4 - SUB-SECTION 8 
Chandogya VI'='Section 5 


Food eaten separates into three parts; its grossest part is faces ; its 
middle part is flesh; its finest part is mind! (verse 1). 
Water drunk separates into three parts; its grossest part is urine ; its 


middle part is blood; its finést part is prdna® (verse 2). 
Fire® eaten separates into three parts ; its grossest part 1s bone ; its 


middle part is marrow; its finest part ist the sense of speech (verse 3). 


For my dear, the mind is nourished by) food; prana.is nourished,.by 
water; the sense of speech is nourished by fire (verse 4). 


a 
1 


Nourishés; the mind»; forthe mind; comes: from ahamkara 


2) Nourishes “prana; for it ‘comes’ from “air. 


3\Tn the form of oil or butter. 


4 Nourishés the sense of speech; for it comes from ahamkara. 
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CHAPTER III 
SECTION 1 - SUB-SECTIONS 1 TO 6 
Chandogya V - Section 3 


Svetaketu went to the presence-hall of Pravahana, king of the panchalas, 
who asked five questions. Being unable to reply to any one of them, he 
returned to his father’ andi complained that he had not’ been taught these 
questions and the replies:thereto. The father, being equally ignorant, went to 
Pravahana-and applied for instruction, which the king after some hesitation 
gave. The qustions, arranged in the order in which;,they| were replied. to, 
were: 


(i) +: Do you know how in the fifth’ offering water receives the name 
man? 


Gi)" Do you know the path*known''as devayana and the path known 
as plitriyana and how they are distinguished? 


(iii) Do you know where men go, when they go upwards from here? 
(iv) Do you know how they return? ; and 
(v) Do you know why that world is not filled. 

Section 4 


That! world, Gautama; is a fire; the sun is-its fuel; his'rays are smoke: 
the day is its light; the moon is the live-coal thestars are the sparks (verse 
Ls) 


Into «that fires the devas. offer: sraddha; from that offering rises) Soma? 
king (verse 2). 
——— aaa 


1 The word known as svarga (heaven-world) 


2 The senses of the departing jeeva. The term sraddha denotes water, which is 
referred to in the first question. The term oridinarly means eagerness, an attribute of 
a jeeva, but it is not fit for offering. Water represents the other four elements also in 
a subtle condition; and the jeeva goes up invested in these five elements. The offering 
is said to be made by the ’senses; for without them ‘the five elements*cannot carry the 
jeeva to heaven; and it is appropriate that the’ offering should be made by ‘them. Also 
the karmas which are the means) of the jeeva’s going to heaven, ‘are dependent on the 
senses. 

* This means) thatthe elements, wheih' surround’ the jeeva becomes a fine body 
fit to serve: asi-an» instrument. of: enjoyment. in. heaven. 
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Sections 5 to 8 


_ These are in the same form as section 4. The contents may be shown in 
a tabular form thus: 


SECOND FIRE THIRD FIRE FOURTH FIRE FIFTH FIRE 


Fire Parjanya' earth man woman 
Fuel Vayu (air) year speech sex organ 
Smoke Cloud sky prana making a 

sign 
Light lightning night tongue womb 
Live Coal thunderbolt quarters eye sexual 

intercourse 
Sparks thunder Intermediate ear pleasure 

quarters attending 

thereon 
Offering soma king rain Food semen 
What emerges rain? Food? Semen* foetus 
from it 

Section 9 


Thus in the fifth offering water receives the name man. The foetus, 
enveloped by the amnion, remains within for ten months or thereabouts and 
then comes out as a jeeva (verse 1). 


After birth, he lives whatever is the length of his life. When he 
departs, the devas, following his karma, carry him from here to the fires® 
themselves, from which he came here, and from which he was born 
(verse 2). 


! The devata, that causes rainfall. 

2 This means that when the karma, that took the jeeva to heaven is expended, 
his fine body becomes fluidic and falls down with him into the place where the clouds 
appear. 

° This means that the fluidic body with the jeeva comes down in the form of rain 
and attaches itself to an article of food. 

4 This means that the jeeva’s body, in contact with an article, of food being eaten 
by man, is attached to his semen. 

> Thus, the jeeva passes through all the fires, and is reborn. This goes on for ever 
until he becomes disgusted and resorts to the prescribed means for getting out of the 
rounds of births and deaths. 
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Section 10 
Verses 1 and 2, which deal with the path known as devayana, (reply to 
question ii) will be explained under chapter IV, section 3. 


They, that remaining in the village perform yagas, carry out works of 
public utility, give away from their possessions, and do similar things, go to 
smoke;! from smoke to night; from night to the dark fortnight; from the dark 
fortnight to the half-year of the sun’s south-ward course. These do not go to 
the year (verse 3). 


From the half-year to the world of the pitris; from the world of the pitris 
to ether ; from ether to the moon ; They become soma king; They are the 
food of the devas;? them the devas eat (verse 4). 


There they dwell till all the karma to yield fruit there is expended. 
Then® they return by the very same path, by which they went. They go to 
ether ; from ether to vayu (air); being* vayu, they become watery vapour ; 
being watery vapour, they become cloud (verse 5). 


Being cloud, they become rain-cloud; being rain-cloud, they come down 
as rain ; they are born here as paddy or yava (a kind of grain), herbs or 
trees, gingelly seed or blackgram, and the like. From them escape is more 
difficult. Whoever eats food or emits semen, they become‘ those persons 
(verse 6). 


Of them, those that return here, if they have good karma 5 reach good 
births - birth as a Brahmana, as a kshattriya, or as a vaisya. Those that return 
here, if they have bad karma, reach evil births - birth as a dog, as a hog, or 
as an outcaste (verse 7). 

——— 

1 The devata in charge of smoke, who carries the jeeva on simialrly in the other 
cases. Here a reply to the third question is given. 


2 This should not be taken literally. Like food they become a means of enjoyment 
to the devas known as ajana siddhas they use them for their enjoyment, as men use 
beasts here. 

3 This is the reply to question IV. 

4 This mean merely that they become like vayu and are in contact with it. This 
will be explained in the sub sections noted at the head. This remark applies to all 
other cases up to semen inclusive. 

> This also means that they are in contact with those persons. 

° The orignal has to word charana, which will be explained by the sutras to mean 
karma 
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Those! petty creatures, that continually return, do not go on either? 
path, ; they die.only to, be reborn immediately. This is the third place.* Hence, 
that world is not: filled, Let) one be disgusted with samsara4 On this point 
there is this verse (verse 8). 


- »» One® that. steals, gold, one that drinks spirits, one that lies in his 
teacher’s bed, .and,,one;that. kills aBrahmana.-.these. four fall, He, that 
associates, with, them. isthe. fith; (verse 9). 


He that thus mediates on the five-fires, even though he associates with 
them, is not;defiled , by..sin. One that knows. it thus becomes pure, and clean 
and, reaches’ the:.world, to, which good men..go (verse 10). 


This vidy@ is taught’in ‘the Brihad dranyaka also in chapter VIII, ‘section 
2. The first’ eight’ verses “form the narrative.’ Verses 9° to''13° correspond’ to 
sections 4°to'8 of the’ chandogya; and though the fires are the ‘same, ‘there 
are slight differences in the’ description of their adjuncts: 


The remaining verses areas follows: 


_ Then, when he dies.(verse 13) ; Then they carry him to the fire ; the 
fire® itself is fire; the, fuel,is fuel; the smoke is smoke; the light is light; the 
live coal is live coal; the sparks are sparks. Into this fire the devas offer the 
person; from this offering the person comes out in a’ shining colour (verse 14). 


Verse 15 deals with the path known as devayana, and will be dealt with 
in Chapter IV,. section 3. 


' This is the reply to question V 

2 For, they. are without good karma or vidya to take them on either path. 

° The term ‘this’ refers to the petty creatures described in the preceding sentence; 
and the singular is used with reference to the word ‘place’. Two places have been 
mentioned heayen. to which the, jeevas go and return and the world of Brahma by the 
path known as the devayana, from which there is no return. The place, where the petty 
creatures are generated and live, may be called the third place. 

4 This word is supplied from the. context. 

5 The, fruit of this - five fires: vidya is to attain release. To know what it is has 
its own fruit, and this is stated in this and next verses. 

6 In this sixth fire, fire and its» accessories are real and are not imagined, as in 
the other,,cases. 


7 When the offering is made, the person appears in heaven in a shining. body. 
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Next, those that win worlds by yagas, making gifts and tapas (diminution 
of sense enjoyment) go to smoke; from smoke to night ; from night to the 
dark fortnight; from the dark fortnight to the six months of the sun’s 
southward course; from the six months to the world of the pitris; from the 
world of the pitris to the moon. Reaching it they become food! (to those that 
are there); there the devas eat them, as in a sacrifice the helpers drink the 
soma juice, saying “increase; decay”. When their karma is expended, they 
become fluidic® like ether; from ether they go to vayu; from vayu to rain; from 
rain to earth; reaching earth they become food; they are again offered into 
the fire of man; thence into the fire of woman. Then they are born as man. 
They rise in order to reach the worlds. In the very same way they go round 
and round. Those, that do not know these paths, are worms, insects, 
mosquitoes, etc. (verse 16). 


Brihad aranyaka VI-Section 4, verse S. 


This jeeva, self-proved and knower, though deserving to possess the 
attributes of Brahma, is the owner as his instruments of mind, prana, 
eye, and ear, and as his abode of earth, water, fire, air, ether and other 
elements as mahat! and ahamkara. He is full of desire, and of what are other 
than desire; he is full of displeasure and pleasure; he is full of dharma and 
of the reverse; he is full of everything ; he is full of this world and of that 
world. As he does karma,> as he does other duties, he becomes united to 
their fruits; that is, one, that does good deeds, becomes possessed of a good 
body; one, that does bad deeds, becomes possessed of a bad body; one does 
good deeds as the effect of previous good deeds; one does bad deeds as the 
effect of previous bad deeds. 


Others say - “This jeeva is full of desire” ; what the desires, that he 
resolves to obtain; what he resolves he does; he attains its fruit (verse 5). 
sss 


' This should be understood as explained in note 2 on page 148. 

2 The meaning is that the devas nourish them and use them as instruments of 
their own enjoyment; when they are tired, they nourish them again. 

3 Like a piece of gold, melting on a fire, they become fluidic and subtle in their 
bodies. 

4 These are the elements first evolved from matter; and all these seven make up 
his body; the instruments mentioned should be taken to represent the remaining 
instrument also. 

5 karma is agnihotra - i.e., daily offering into the sacred fire. The ‘other duties’ 
are other duties making one fit do agnihotra. 
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CHAPTER III 
SECTION 2 - SUB - SECTION 1 
Brihad aranyaka - Section 3 


See the Introduction to this on page 591. Verses 7-18 dealing with the 
dream - condition of the jeeva are translated here : 


In verse 6 it was stated that when no light was available, and when 
speech also was silent (ie, in sleep) the jeeva was guided by himself; he 
was himself a light. janaka enquired: 


“What is the Atma’. He, who is a knower,! self-proved, and who abides 
within the heart in the midst of the? senses, is the Atmd. Being possessed of 
the notion that he is independent, he goes about in two worlds, and thinks 
and moves about, as if he did not depend on Brahma. Being in the dream- 
condition, he does not see this world,? and the miseries of samsara (verse 7). 


When this person is born, ie, becomes possessed of a body, he is 
connected* with papa (evil deed). When he dies, i.e., gets out of the body,® he 
abandons all evil deeds (verse 8). 


To this jeeva there are only two® places-viz., this (world) and the other 
world. The world of dreams lies at the junction of those two, and is therefore 
a third place. One standing at the place of junction sees both? these places, 
viz., this and the other world. What fruit of karma he experiences in the 
other world, he has the same kind of karma (in the dream world) and 
experiences® both kinds-desirable and undesirable fruits. When this jeeva sees 


' This shows the Atmd-i.e., the jeeva- to be other than his attribute jnana. 

? This differentiates him from prana and the senses. 

3 This world which all see. 20. 

4 This shows that connection with a body brings about connection with evil deed. 
This is put in a negative form in the next sentence. 

5 This must be taken to refer to the last body; for it is then tha all karmas are 
abandoned. 

5 Two places for taking hold of body. 

’ The departed sees the other world; the waking man sees the world; while the 
dreamer sometimes sees this world; sometimes the other world-the place of enjoyment 
or tribulation. 

8 The fruits in the dream world are experienced in a body other than the body 
in the walking condition, and are created by Brahma to wipe off petty deeds. It may 
there fore be called the other world. 
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dreams, he takes with him and reduces to inactivity the sesses relating to 
this world full of everything.! He himself? creates a body and senses for the 
dream-world, and sees dreams with his own light. He is then guided by 
himself® (verse 9). 


There are in that condition* no chariots, no chariot-horses, no roads; but 
He creates chariots, chariot-horses, roads. There is in that condition no 
pleasure,® no joy, no happiness; but He creates pleasure, joy, happiness. There 
are in that condition no ponds, no wells, no streams; but He creates ponds, 
wells, streams. For He is the maker (verse 10). 


On this there are the following verses: The jeeva being in the dream- 
condition reduces his body to inactivity, and himself without sleep goes about 
among his sleeping senses. (At the end of the dream) he takes his senses, 
and returns to his place (in the waking condition) he, the knower, and 
wanderer alone (verse 11). 


He leaves his inferior® body in the keeping of prana; gets out of it, 
undying, and goes where he finds objects of enjoyment - he, the knower and 
wanderer alone (verse 12). 


In the middle of the dream he meets with the fruits of his karma - good 
and bad; and attaiming many forms, he appears to be happy with women, to 
eat, or to see frightful objects (verse 13). 


People see his pleasure-ground’; but no one® sees him. Hence, (medical 
men) say ‘Do not awake a sleeper abruptly.’ If he does not recognise the seat 
of a sense and places it elsewhere, the defect will be beyond remedy. 
—————— eS eee 

1 That is - objects and places of enjoyment. 

* This creation by the jeeva is through his own karma. They are created by 
Brahma no doubt ; but the particular dreams which he sees are due to his karma 
with reference to which Brahma creates. 

3 That is his attribute jndna goes forth through his dream-senses; and he sees 
with it. What is intended is to deny that he is then dependent on outside lights as in 
the waking condition. 

* No chariots, horses and roads, fit to be seen in the waking condition, are then 
seen; but what is seen is such as the dreamer alone can experience and only then. 

5 Pleasure is what comes from the sight of a desirable object; joy from its 
possession; and happiness from its use. 

5 The gross body If prana also should go out with the jeeva there would be 
immediate death. Prana is left behind to take care of the body. Hence it is that he 
does not die. 

‘ This may be taken to include the body and the senses. 

8 Sees him as other than the body and senses, and as going about both within 
and without. The upanishad laments that this is so. With this sentence the verses 
begun in verse 11 end. 
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Others say! This dreams of the jeeva takes place only in his place in the 
waking condition; for he sees in dreams only what he sees waking...’ (verse 14). 


Having in the waking condition amused himself, having eaten, and havig 
experienced the fruits of good and bad deeds, when the time for dreaming 
comes, the jeeva goes to the dream-place, as he previously came out of it. 
Whatever he considered as his in that (waking condition), he is not followed? 
by the same. For this jeeva is not® attached to them... (verse 15). 


Verses 16 and 17 and in the same form; the former refers to the jeeva’s 
return from the dream to the waking conditon, and the latter to his going to 
the dream condition again. 


As a large-sized fish goes about between two banks of a stream, this 
bank and the other bank, in the very same way the jeeva wanders in both the 
places? - the place of dream, and the place of the waking moments (verse 18). 


Katha Valli V 


I will speak to you again, Gauthama, about this secret ever-existing 
Brahma, and explain what the Atmd becomes on attaining release (verse 6). 


Other® jeevas go into women’s womb in order to get bodies; others enter 
the vegetable kingdom; this is in accordance with their karma, as stated in 
the veda (verse 9). 


That Purusha, who is awake, while those (all jeevas) sleep, and who 
creates as He wills, he alone is light; He is Brahma; He alone is said to be 
immortality; all the worlds rest on Him; no one excels Him (verse 8). 


As fire, being one, entered the world,® and being in every object, 
appears as that object, so being one, He is the inner ruler of all beings, and 
being in every object, appears as that object, and is also outside of it 
(verse 9). 


1 In mentioning another view the object is to show that it is incorrect. The 
senses, being asleep (for only then dreams occur), there is no room for the place of the 
waking condition. 

2 That is-he is not attached to it. 

3 Not attached to them by nature. If attachement to anything was natural it 
should ever be found in him; but there is no attachment in the dream-conditon to the 
objects of the waking moments. The attachments are therefore due to karma and to the 
ignorance generated by it. 

4 The object is to show how a bound jeeva goes round and round in the daily life. 

5 Other than the person addressed who desired release, who was not affected by 
desire and hate, and who was therefore fit to be instructed. 

5 At the time that the elements were compounded, fire was one of these 
elements; also air (vayu) mentioned in the next verse. 
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As air, being one, entered the world, and being in every object, appears 
as that object, so being one, He is the inner ruler of all beings, and being in 
every object, appears as that object, and is also outside of it (verse 10). 


As the sun, eye’ of all the world, is not touched by the blemishes that 
come out of the eye, so being one the inner ruler of all beings is not touched 
by the grief of the world; He is entirely different from all (verse 11). 


Him, who is one, who has the universe in his grip, who is the inner 
ruler of all, and who makes a single? seed become many, those wise men, 
that perceive Him, as seated within themselves, attain enduring bliss; but 
not others (verse 12). 


Him who being Himself eternal, intelligent, and one, gives what is 
desired by those that are eternal, intelligent and many, to those wise men, 
that see Him as seated within themselves, comes enduring peace; not to 
others (verse 13). 


That unique, highest Bliss, whom yogis are able to point to as® this, 
how may I know? Does He shine, or is He shadowed by other lights? (verse 
14). 


The sun* does not shine by His side; nor the moon and stars; nor do 
these lightnings shine. How can this fire shine? When® He shines, everything 
shines after Him; by His light everything shines (verse 15). 


SUB - SECTION 2 
Brihad aranyaka - VI - Section 3 
This is in continuation of verse 18 on page 157. 


' It is said “The sun, becoming the eye, entered the eye”. he is Present within 
through his rays:, Reference is made to these attachement. 


2 Matter in the subtle condition, which is made into the universe. 
3 As clearly as one sees a fruit on his palm. This question is put by the student. 


4 The reply is that for the benefit of those that meditate. He has a brilliant body, 
and that in this body He shines, eclipsing all lights. 


5 This means that he is the cause of the light of the others. “After Him” - these 
words indicate the relationship of cause and effect. The first half of the verse shows 
that when one can see His light, other lights are thrown into shade. The third foot 
shows that He is the operative causes in the sense that He causes the material out 
of which the light is made, to shine. The last foot points out that by His connection 
with them He gives them the capacity to perform their own duties. 


EOE EO 
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As an eagle or kite soars here and there in this sky, and tired, draws 
in this wings and hastens to its nest, in the very same way this jeeva hastens 
towards that place, where the sleeper does not desire any object, sees no 
dreams (verse 19). 


The jeeva has blood vessels, known as hita, as minute as a hair divided 
into a thousand parts, and filled (with a fluid) white, blue, yellow, green, red. 
Being in these he imagines that some one kills him; that another overcomes 
him; that an elephant makes him run; that he falls into a pit; whatever is an 
object of fear in the waking condition, that he fancies as existing there from 
his karma 


That place, in which he regards himself as a deva,2 as a king, and thinks 
‘I alone am? all this’ it is his highest place* (verse 20). 


That place exceeds the jeeva’s expectations; it is untouched by karma, 
and is free from fear; it alone is what he has to attain. As a person, 
embraced by a dear woman, does not know what passes outside, does not 
know what passes inside, in the very same way, this jeeva, embranced by the 
all-knowing Atma, does not know what is outside, does not know what is 
inside. That indeed is what has to be reached by him-in possession of every 
desirable object, pleased with the bliss of self-enjoyment, without any desire 
in consequence, and being outside grief (verse 21). 


In that place father? ceases to be father; mother ceases to be mother; 
world® ceases to be world; devas’ cease to be devas, the vedas® ceases to be 
vedas. In that place® the thief ceases to be thief; the murderer ceases to be 
murderer; the outcaste’® ceases to be outcaste; the paulkasa ceases to be 
paulkasa; the sramana ceases to be sramana ; the penance-doer ceases to be 
penance-doer. The jeeva is not followed by good deeds; not followed by bad 
deeds; for he has then transcended all griefs of the heart (verse 22). 


1 when the jeeva remains in the hita blood vessels. Karma exists, and he sees 
frightful things. 
2 He has enjoyment as a deva as a king. 
He does not see anything other than himself, that is friendly or inimical. 
This is Brahma. Being united to him, he sees no dreams. 
Being then unconnected with karma and being therefore unconnected with a 
body, the relationship based on the possession of body cease to exist for the time being. 
6 He does not depend upon any support 
’ For, he does not then require anyone to look on him with helpful eyes. 
8 For, he is not then subject to commands and prohibitions. 


® Being then pure, he cannot commit theft or murder. 


3 
4 
5 


10 These distinctions based on the body do not then exist, as he is unconnected 
with a body. 
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What he does not see, he does not see, though he possesses the 
attribute jndna capable of perception; for there is no destruction of the jndna 
of the knower; because it is not capable of destruction. But there is no 
second,’ other than the all-knowing and separated from Him, that might be 
seen (verse 23). 


Here follow verses similar in all respects for smelling, tasting, speaking, 
hearing, thinking, touching, and meditating (verses 24 to 30). 


“When another appears to exist, then one sees another ; one smells 
another; one tastes another ; one speaks to another ; one hears another one 
thinks of another ; one touches another ; one meditates on another (verse 
31). 


Like water dropped on water, the knower becomes one with Brahma, 
and inseparable. This place of sleep is the Brahma - world, great king,” said 
Yajnavalkya, “He is his highest goal; He is his highest wealth; He is his 

~ highest world; He is his highest bliss. Other beings live by a drop of this 
bliss (verse 32). 


If one among men has attained his desires, is full of youth and other 
qualities, is the lord of all others, and has every kind of human enjoyment, 
his bliss is the highest among men.” 


Then follows a description, taking this bliss as the unit, and showing 
that the bliss of each grade of beings is one hundred times the bliss 
of the next lower grade. These grades are beginning with man- (i) the pitris, 
who have attained the world of the pitris by pleasing them with sraddhas ; (ii) 
gandharvas, (iii) those that have become devas by karma, i.e., yagas ; (iv) Devas 
born in heaven; (v) Prajapati. 


“One hundred times the bliss in the world of Prajapati is one bliss in 
thes world ol gbrairiids ye = +) = = This alone is the highest bliss; this is 
Brahma-world, great king”, said Yajnavalkya . . . (verse 33). 

The next verse states that the jeeva then returns to the waking condi- 
tion. 


1 This fact is true in all conditions - in the waking as in the deep sleep condition. 
But while in the former karma is operative, in the latter it is not. Hence the jeeva sees 
various things, waking, but sleeping he does not see them. Why does he not see objects 
as inseparable from Brahma ? Because his attribute jndna is narrowed by karma. In 
other words, he sees no object either as distinct from Brahma or as a part of Him. 
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SUB - SECTION 3 
Chandogya VI, Section 9 
See the abstract of sections 9 to 11 on page 16. 


On waking they return and become whatever! they were before - a 
tiger, a lion, a wolf, a boar, a worm, a moth, a gnat or fly (verse 3). 


SUB - SECTION 5 
Brihad aranyaka IV, Section 3 


There are two forms of Brahma- solid and fluid, perishable and imper- 
ishable, non-pervading and pervading, manifest and non-manifest (verse 1). 


That is solid, which is other? than air and ether. That is perishable, that 
is non-pervading; that is manifest. Of that which is solid, which is perishable, 
which is non-pervading, whch is manifest, the essence is what warms? (the 
world); for it is the essence of the manifest (verse 2). 


Next, the fluid is air and ether. That is imperishable*; that is pervading; 
that is non-manifest. Of that which is fluid, which is imperishable, whch is 
pervading, which is non-manifest, the essence is the Purusha® that is in that 
orb; for he is the essence of the non-manifest. This is the mode of meditation 
on the devas (verse 3). 


As to medittion on the body. That is solid, whch is other than prana and 
the ether within the body. That is perishable ; that is non-pervading ; that 
is manifest. Of that which is solid, which is perishable, which is non- 
pervading, which is manifest, the essence is the eye;® for it is the essence of 
the manifest (verse 4). 


Next, the fluid, is prana and the ether within the body. That is imper- 
ishable ; that is pervading; that is non-manifest. Of that which is fluid, which 
is imperishable, which is prevading which is non-manifest, the essence is the 
Purusha’ in the right eye ; for He is the essence of the non-manifest (verse 5). 


ss 
1 The jeeva thought before going to sleep that he was such and such. On waking 
he has the same thought. That is, the tendencies that he had stick to him and 
reappear. Hence, union with Brahma in sleep is not opposed to his return. 
2 That is earth, water and fire. 


3 The sun’s orb. This enjoins a meditation on the sun’s orb as made up of fire, 
water and earth, and possessing the four attributes indicated by the four epithets. 

4 Relatively. 

5 This enjoins a meditation on the Purusha as the essence of air and ether, 
possessing the four attributes indicated by the four epithets. 

5 and 7 Here again meditation on the eye and on the Purusha in the eye is 
enjoined. 


0 Eee SSS... 
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The appearance of that Purusha is like a saffron-coloured rainment, like 
white wool, like the worm cochineal, like the flame of fire, like the lotus, 
like many flashes of lightning flashing at the same time. To him who thus 
meditates, wealth of every kind comes like a flash of lightning. 


Next, instruction is given: not merely this; for there is no other is no 
other higher than that described by the term not so (‘not merely this’). His 
name is the unchanging among the unchaning. Pranas (jeevas) are unchaning;! 
and He is unchanging among them (verse 6). 

SS — — 

1 The jeevas do not change in their substance like matter; they are therefore 
satya-unchanging. Brahma is also unchanging like them; but while they undergo 
contraction and expansion in their attribute jndna, Brahma is exempt from a change of 
this kind. He is therefore satya among to Satya. 
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CHAPTER III 
SECTION 3 - SUB-SECTION 2 
Chandogya I - Section 2 


The children of Prajapati were of two classes-devas and asuras. When 
they were fighting with one another, the devas adopted the udgitha as the 
means, saying “We will overcome them with this” (verse 1). 


They meditated on udgitha as the prana in the nose (i.e., as the sense 
of smell). The asuras polluted it with their own sin! ; hence a person smells 
with it both good and bad smells; for it is polluted with sin (verse 2). 


Then they meditated on udgitha as speech. The asuras polluted it with 
their own sin; hence a person speaks with it both truth and falsehood; for it 
is polluted with sin (verse 3). 


Then they meditaed on udgitha as the eye. The asuras polluted it with 
their own sin; hence a person. sees with it both pretty and ugly things; for 
it is polluted with sin (verse 4). 


Then they meditated on wdgitha as the ear. The asuras polluted it 
with their own sin; hence a person hears with it both good and evil 
words; for it is polluted with sin (verse 5). 


Then they mediated on udgitha as the mind. The asuras polluted it 
with their own sin; hence a person thinks both good and bad thoughts; for 
it is polluted with sin (verse 6). 


Then they mediated on udigtha as prana. The asuras, on reaching it, 
were themselves destroyed; as a lump of earth is shattered to pieces on 
reaching a stone-similarly (verse 7). 


As a lump of earth on reaching a stone is shattered to pieces, in 
the very same way one is destroyed, that wishes evil to one, that thus 
meditates; as also he that injures him. He is a lump of earth (thrown) 
on a stone (verse 8). 


One never known with it (prana) a good smell or evil smell; for it 
is free from sin. Hence,? with what it eats or drinks it nourishes the 
other pranas (senses). Not obtaining this nourishment in the end, the group 
of pranas departs from the body...... (verse 9). 


1 Action causing sin. 


2 Being pure, and not self-satisfied like the senses. 
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Brihad aranyaka III - 3 


The children of Prajapati were of two classes-devas and asuras. The devas 
were fewer in number; the asuras were more numerous. They fought with 
one another to secure the lordship of these worlds. The devas sais ‘Let us 
ovecome the asuras in yajna with udgitah’ (verse 1). 


They said to speech - “Do you sing the udgitha for us”. It agreed, and 
sang’ the udgitha on their behalf. It procured for the devas by the song the 
enjoyment” that is in speech; and for itself the speaking of good words. They 
(the asuras) knew “By this singer of the udgitha they will overcome us”. They 
ran to it and polluted it with? sin. The sin is what evil it speaks (verse 2). 


The devas applied succesively to the sense of smell, the eye, the ear, 
and the mind with the same result (verses 3 to 6). 


In this manner these devatast attained sins; in this manner they (the 
asuras) polluted them with sin (verse 6), 


Then they said to prana, which abides in the mouth “Do you sing 
the udgitha for us”. It agreed, and prana sang for them. They (asuras) 
knew “By this singer of the udgitha they will overcome us”. They ran 
to it, and wished to pollute it. As a brickbat reachng a stone is 
shattered to pieces, so they were destroyed and scattered in all 
directions. Thus the devas won; the asuras were overcome. He that thus 
meditates succeeds; and an enemy that hates him is overcome (verse 7). 


SUB - SECTION 3 
Chandogya - V-1 


One, that meditates as the oldest and the best, becomes himself the 
oldest and the best. Prana is the oldest® and the best (verse 1). 


eS 


1 This means that the devas meditated on the singer of the udgitha as speech. 

2 Enjoyment in hearing songs. 

° By making it angry, the asuras made it speak harsh words, carry tales and the 
like. 

4 The senses mentioned and those not mentioned. 

> The activity of prana begins even when a person is a more fotus in the 


mother’s womb; while the activity of the senses comes later; hence prdna is the oldest. 
And it is the best, as the activities of the sense depend upon it. 
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One that meditates as the wealthiest, becomes himself the wealthiest 
among his cousins. Speech is the wealthiest! (verse 2). 


One, that meditates on the well-established, becomes himself well- 
established ini this world and in the other world. The eye is well?-estab- 
lished (verse 3). 


To one, that meditates as possessing objects of desire, come objects 
desired by the devas and by men. The ear is objects? of desire (verse 4). 


One, that meditates as the seat of enjoyment, becomes the seat of 
enjoyment to his dependents. The mind is the seat of enjoyment (verse 
5). 


The prdnas quarrelled among themselves as to who was the best, 
each saying ‘I am the best’, They went to their parent, Prajapati, and 
asked Revered sir, who among us is the best? (verse 6). 


He replied ‘He among you is the best, on whose departure the body 
appears as most despicable’ (verse 7). 


Speech departed, and being abroad for a year, returned and asked, how 
were you able to live without me.’ They replied, as these live that are mute 
and that without speaking breathe with prana see with the eye, hear with 
the ear, and meditate with the mind,’ Speech re-entered (verse 8). 


The next three verses describe in the same words the departure and 
return of the eye, the ear, and mind (verses 9 to 11). 


Then prdna desired to depart, and made the others move from their 
places, as a spirited horse (beaten as a test) draws up the pegs to which it 
is tied. They went to prana and said ‘Revered sir, you have attained lordship 
over us; you are the best among us. Do not depart; (verse 12). 


Then speech said to it “For what reason I am the wealthiest, for 
the same reason you are the wealthiest”. Then the eye said to it “For what 
reason J am well-established, for the same reason you are well established 


(verse 18). 
SS a a 


1 By its good activities it leads to the attainment of wealth. 


2 It shows the unevenness of the ground, and helps its owner to be well- 
established. 


3 Tt hears the text of the veda, and its meaning and thus leads to the possession 
of objects of desire. 


4 By what capacity in me I lead to the attainment of wealth by that same capacity 
you lead to the same result; for it depends upon yourself. 


I nin nnn eee ee Tl 
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Then the ear said to it? For what reason I am possessed of objects of 
desire for that same reason you are possessed of them’. Then the mind said 
to it’ For what reason I am the seat of enjoyment, for the same reason you 
are the seat of enjoyment’ (verse 14). 


People do not say ‘speech’ they do not say ‘eyes’; they do not say ‘ears’ 
they do not say ‘mind’. They only say pranas for prana is all these (verse 15). 


Section 2 


It said “What will be my food ? They replied “Whatever is the food of 
living beings down to dogs and birds”. That indeed is the food of prana hence 
its well-known name anna.t In one that thus medidates, nothing becomes 
impure food (verse 1). 


It said What will be my clothing. They replied water. Hence, when they 
take food, they cover it up with water? before and after eating. One, that 
thus meditates obtains clothing and is prevented from being naked (verse 2). 


Brihad aranyaka - VII -1 
This gives the same teaching with the following variations:- 


(i) The first five verses describe the attributes of prana speech, eye, 
ear, and mind as the Chdndogya does, and have the following addition in the 
first verse — One that thus meditates, becomes the oldest and the best among 
his cousins, and also among others, if he wishes it. There are similar 
additions in the other verses. 


Gi) An additional sense - the organ of procreation is brought in verse 
6, and verse 12 deals with its departure and return. 


(ii) In verse 13 the following addition occurs: “We are not able to lie 
without you”. It (prana) said ‘To me who am thus (i.e., the best) give tribute’. 
They agreed. 


(iv) Verse 14 is more explicit than the Chdndogya verse 1 and 2 of 
section 2. ‘By him that thus meditates on this food of prana* no impure food 
is eaten; no impure thing is accepted. Hence those learned in the veda and 
doing meditation do achamana, when they are about to take their food, and 


1 The term is derived from the root ad to eat. 
2 This refers to sipping water thrice, known as achamana. 


3 He is not polluted by the eating of impure food or by the receiving of impure 
objects as gifts. 
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o this after taking food. us they at by doing so they preven 
prana from being naked. 


(v) This is the kanva reading. The madhyandina reading has this addi- 
tional sentence: “Hence one that thus meditates should do achamana, when 
he is about to take his food; and after taking food, he is about to take his 
food; and after taking food, he should do achamana. Then he will make this 
prana clothed (non-naked)”. 


SUB-SECTIONS 6 
Brihad aranyaka - VII - 6 


This purusha is perceivable with a pure mind; He has a brilliant body; 
He is unchanging; He is within that heart, like a grain of paddy or of yava 
(a kind of grain). This same Being controlls all; He is the lord of all; He 
supports all this whatever exists. 


Agnirahasya 


This begins with the sentence ‘Let one meditate on Brahma as unchang- 
ing’, and goes on thus. 


Let him meditate on the Atma, perceivable with a pure mind, the inner 
ruler of prana, possessed of a brilliant body, with an unfrustrated will, and 
subtle and unpolluted as the ether. 


SUB-SECTION 7 
Brihad aGranyaka - VII - 5 


He, who is unchanging, is that Sun, the Purusha seen in that orb, and 
is the Purusha seen in the right eye. They abide in each other; one is in this 
through? his rays; the other is in that through prana. When one that thus 
meditates is about to depart from his body, he sees the sun’s orb clearly and 
these rays do not obstruct him (verse 1). 


Of Him, that is the Purusha in that orb, the head? is thus. The head is 
one* and this syllable is one. The hands are bhuvar; the hands are two, and 
this consists of two syllables. The feet are suvar; the feet are two, and this 
———E—E—E———E—EE——————————————— eee 

1 They help each other - one helps the other with his rays. for in the absence 
of the rays the Purusha in the right eye cannot do His work. The Purusha in the right 
eye helps the Purusha in the sun’s orb through prana; for unless He breathes, He 
cannot light the world. 

2 The syllable bhus should be mediated on as the head of the Purusha; similarly 
in the other cases 


3 On account of this likeness it should be mediated on as the head. 
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ee SE ee ee 
consists of two syllables. His secret name is ‘ahar’ He, that thus meditates, 
destroys! his sin and abandons it (verse 2). 


Of Him, that is the Purusha in the right eye, the head is bhus; the head 
is one, and this syllable is one. The hands are bAuvar; the hands are two, 
and this consists of two syllables. The feet are suvar; the feet are two, and 
this consists of two syllables. His secret name is ‘aham’ He, that thus 
meditates, destroys his sin and abandons it (verse 3). 


SUB-SECTION 9 
Chandogya - IIT - 16 


A person is yajna.? His first twenty-four years of age is the morning 
savana.® The gayatri metre consists of twenty-four syllables; and the morning 
savana is gayatra.* connected® with it are vasus; pranas are the vasus; for they 
make all this exist® (verse 1). 


If in this period any illness troubles him, he should repeat the following 
mantra - ‘Ye vasus in the form of pranas! This is my morning savana; 
connect it with the midday savana without break. My I, yajna, not 
disappear from amongst you vasu-prdnas. From this illness he rises, and 
becomes well (verse 2). 


Next, the second portion of forty-four years is the midday savana. The 
trishtup meter consists of forty-four syllables; the midday savana is connected 
with this metre. Connected with it are rudras; pranas are the rudras; for they 


make all this cry’ (verse 3). 
——— sss 
! The term ahar may be derived from the roots han to kill, and ha to abandon; 


and both being suitable, the effect is stated. 


? He should regard himself as yajna (offering) 

5 His likeness to yajna is shown by comparing the three portions of his life to 
the three portions of the day in which the principal yagas in the jyotishtoma are 
performed. A savana is done in the morning, another at midday and the third in the 
evening, a savana being taking the juice of the soma creeper and making offerings with 
it. In the last four-offerings, the juice is taken in a vessel; certain songs are sung by 
the udgata known as stotra; verses are recited by the hota known as sastra; and then 
the offering is made. 

4 The verses sung and recited are of this metre. 

® As the owner. In the morning savana of the jyotish toma the group of devas 
known as vasus exercise lordship. 

5 They make the body exist without going to pieces. 

As they form the best part of one’s life, the senses (for pranas means senses 
also) cause him to be engrossed in objects of enjoyment and make him miserable. 
Hence, they are called rudras, those that make others cry. 
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Tf, in this period any illness troubles him, he should repeat the follow- 
ing mantra ‘Ye rudras in the form of pranas! this is my midday savana; 
connect it with the third savana without break. May I, yajna, not disappear 
from amongst you- rudra pranas From this illness he rises and becomes well 
(verse 4). 

Next, the third portion of forty-eight years is the thrid savana. The 
jagati metre consists of forty-eight syllables; the third savana is connected 
with this metre. Connected with it are adityas; pranas are the adityas; for they 
receive! all this (verse 5). 


It in this period any illness troubles him, he should repeat the following 
mantra ‘Ye adityas in the form of pranas! This is my third savana; connect it 
with life, ‘i.e. its end, without break. May I, yajna, not disappear from 
amongst you aditya-prdanas! From this illness he rises° and becomes well 
(verse 6.). 


Mahidasa Aitareya, who did this meditation, said “Oh! illness! for what 
reason do you thus trouble me, who will not die of this? He lived for one 
hundred and sixteen years. One, that thus meditates, will live for one 
hundred and sixteen years (verse 7). 


Section 17 


‘His hunger, thirst and abstinence from sexual intercourse ar his 
diksha? (verse 1). 


When he takes food, drinks water, and has sexual intercourse, he 
attains likeness to upasads? (verse 2). 


When he laughs, eats, has sexual intercourse, he attains likeness to 
stotrat and seastra® (verse 3). 


His tapas (diminution of sense enjoyment), giving, rectitude, abstinence 
from injury of others, and truthspeaking are the rewards to be made 
(verse 4). 


Hence, people say regarding his birth ‘Yajna will be done; after his 
birth ‘yajna has been done’, His death is avabhrita® (verse 5). 


1 All-this all the objects of enjoyment. Hence the name aditya. 


2 Diksha is the undertaking of the sacrificer to do some observances during the 
progess of the yaga - to live only on milk prepared and offered to him by one of 
the helpers, to sit or lie down on a deer’s skin, to carry a stick always, etc. 


3 Upasad is a subsidiary karma done morning and evening on the second, third 
and fourth days of the jyotishtoma yaga. 


* See under note 5 on page 641. 
5 Avabhrita is a yaga made at the end, when a bath is taken. 
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Of the yajna of one, that thus meditates, the Atma is yajamana 
(sacrificer); his faith is the wife; his body is idhma!; his breast is vedi;? the 
hair is berhis;? the tuft of hair on his head is veda;* his heart is the yupa’; 
his desire is ghee; anger is the sacrifical goat; his tapas (thought) is fire; the 
thought that everything is Brahma is rewards to helpers; the tongue is hota; 
prana is udgdata; the eye is adhvaryu®; the mind is brahma : the ear is 
agnidhra®; taking only so much food as will keep the body and soul together 
is diksha; what he eats and drinks is drnking the soma juice; the pleasure 
of sexual intercourse is upasad; his going about, his sitting, his standing are 
pravargya’, his mouth is the ahavaniya® fire; his knowledge is homa; his 
taking food morning and evening is samidh®; his evening, morning and 
midday are savanas; his day and night are darsa!® and purnamasa?®; his half- 
months and months are chaturmasya"'; groups of two months are pasubandha'®; 
ee 

' A name given to the twigs of the asvattha or palasa tree to be offered into the 
sacred fire. 

2 Vedi is the place between the garhapatya and ahavantya fires, on which the 
materials for offering are placed. 

3 Berhis is the handfuls of darbha grass spread on the vedi. 

* Veda is a handful of darbha grass with a not in the middle for cleaning the 
spoons with which offerings are made. 

5 Yupa is a post to which the sacrificial goat is tied. 

6° Hota, udgata, adhvaryu and brahma are the principal helpers in a soma yaga, the 
first of each group. The business of the first is to recite mantras, when offerings are 
made; of the second to sing vedic songs; of the third to prepare the materials and make 
the offerings, and of the last to watch over the whole of the operations and to see to 
their proper performance. Agnidhra is an assistant of brahma with some special 
functions. 


" Pravargya is a subsidiary karma done before the upasad. 

8 Ahavaniya is one of the three fire maintained, into which most of the offerings 
are made. 

® Samidh - see note 4 on page . The twigs are known by this name; while idhma 
is the name given to them collectively. 

10 Darsa and piirnamasa are three offerings made on the first day after the new 
and full moons. 

1! Chaturmasya is a variety of darsa and pirnamasa. It consists of four parts, 
which are done with an interval of four months between every two portions. 

2 The offering of a membrane and of certain parts of a goat’s body. 
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years are aharganas'; or satra' in which all his property is given away as 
rewards; his death is avabhrita; his ending with old age is agnihotra® and 
satra. When one, that thus meditates, dies in the half-year of the sun’s 
northward progress, he attains the greatness of the devas, and beomces like 
the sun. Next, one, that dies in the half-year of the sun’s southward progress, 
attains the greatness of the pifris and becomes like the moon. The Brahmana, 
that meditates, overcomes both the greatness of the sun and the moon; and 
after that he attains the greatness of Brahma. 


SUB-SECTION 13 
Chandogya - VI - 15 


Next, whether in regard to them (the meditators on Brahma) the 
ceremonies connected with the disposal of their corpse are done or not, 
they go to light®; from light to the day; from the day to the half-month, when 
the moon waxes; from the half-month to the half-year of the sun’s northward 
progress; from the half-year to the year; frm the year to the sun; from the 
sun to the moon; from the moon to lighting. That purusha, who is not human 
(verse 5). 


Carries these to Brahma. This is devayana, brahmayana; those that go by 
this path do not return to this human whirlpool‘ (verse 6). 


Chandogya - V-10 


Those, that thus meditate on it (the nature of the jeeva), and 
these, that in a jungle meditate on fapas (Brahma®) with eagernes, go to light; 
from light to the day; from the day to the half-month, when the moon waxes; 
from the half-month to the half-year of the sun’s northward progress 
(verse — 1). 


From the half-year to the year; from the year to the sun; from the sun 
to the moon; from the moon to lightning. That purusha, who is not human, 
carries them to Brahma. This is the path devayana (verse 2). 


! Ahargana is the name given to a soma yaga, when the principal soma offerings 
are repeated on more than one day. If they take place on twelve days, it is known as 
dvadasaha; if more than this, the yaga is known as satra. 


2 Agnihotra - daily offerings morning and evening. 
3 This and other terms denote devatas sent down by the highest Atma to carry 
the jeevas to be freed from karma to the highest heaven. 


4 This means what is known as samsara, in which birth and death come round 
and round like a whirlpool. 


5 See sub-section 13 of chapter III, section 3. 
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SUB-SECTION 15 
Brihad aranyaka V - Section 4 


Next, Ushasta Chakrayana asked him ‘Yajnavalkya ! Tell me about 
Him, who is Brahma directly,1 who is eternal? and omnipresent, and 
who is the Atma within all’ ‘He?, who is your Atma, is within all’. Yajnavalkyal 
How* is He, who is within all’. ‘He®, who with prana does the work of prana, 
and is your Atmd, is within all; He, who with apana does the work of apana, 
and is your Atmd, is within all. He, who with udana does the work of udana, 
and is your Atma, is within all. He, who is your Atmd, is within all (verse 1). 


Ushasta Chakrayana said “Like one® that says “this is a cow; this is a 
horse,’ this has been stated,” and then he repeated the question. Yajnavalkya 
gave the same reply as he did at first; but’ being pressed, he replied - “Do 
not see’? him that sees; do not hear about him that hears; do not think about 
him that thinks; do not meditate on him that meditates. He that was 
——— ere ee 


1 In the primary sense of the word. 

? The meaning implied in the term aparokshat, i.e., present before one’s view; and 
this will be possible only, if the object be connected with all places and with all portions 
of time. 

3 This is Yajnavalkya’s reply. 

4 This is Ushast’s question again. He means - What you say may be. I do not 
know what is your conception of him. I am an aggregate of the body, the senses, 
prana and Atma; do you mean that any one of them is my Atma and is within all, 
or is he other than all of them. The expression “Your Atma’ no doubt conveys the 
information that he is other than the body, which is present before the speaker; but 
the doubt remains whether He is one of the rest. 

5 This is Yajnavalkya’s reply. His meaning is — He, who uses prana and the rest 
as His instruments, and does the work, that they are supposed to do, is your Atma and 
the same is within all. From the mention of prana as an instrument (for the term is 
in the instrumental case) it is clear that He is other than prana. In deep sleep, during 
which the mind, the senses and the organs of action suspend their functions, prana is 
wide awake, and its functions go on as before. Hence, he who uses prana as an 
instrument is other than them all. Also, as the jeeva does not then do any work, he 
cannot direct prana, and He who does is other than the jeeva. 

® The meaning is-what you, say is as absurd, as one’s pointing to a cow, and 
saying “This is a horse’. For the jeeva is atomic and is different in different bodies; how 
can he be the Awmna of all. 

7 The meaning is - Do not regard him that does seeing, hearing, thinking and 
meditation as the person that does the work of prana, using it as an instrument. He, 
that is the object of seeing and the rest, is not he that sees, hears, etc. 
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referred to by the words “who is your Atmd,’ is within all; other than He is 
miserable.” Then Ushasta Chak rayana ceased to ask any more questions 
(verse 2). 


Section 5 


Next, Kahola Kaushitakeya asked him, repeating the same question, and 
adding the particle eva (only) to show that the question was no other. 
Yajnavalkya replied “He is within all, who transcends”? hunger and thirst, 
grief and confusion, old age and death. Knowing? this Atma, Brahmanas rise 
from attachment to son,* attachment to property and attachment to the 
world, and live by begging for food. For what is® attachment to son is 
attachment to property; what is attachment to property is attachment to the 
world; for these two attachments® alone exist. Hence, one learned in the veda 
should attain panditya’ and remaining like a child® should desire to attain 
brahma=vidya. Attaining panditya and the nature of a child, he should be a 
mun@® Attaining the nature of muni and what is other than this,!° he attains 
brahma-vidya. This person attaining brahma-vidya, by what “ means does he 
become so. By which means it was stated that he becomes, by that means 
——————— eS 


1 The further mark stated by Yajnavalkya to distinguish the Atma, who is within 
all, from the jeeva was not sufficient in Kaholas opinion. For the sentences are capable 
of being understood as affirming that he that is jndna (self-proved) possesses also jnana 
as attribute. And this will apply to the jeeva also. Hence his repetition of the question. 


2 Who transcends by nature, and is not under obligation to any one for the 
possession of the attributes. 


3 This states a further mark for the same purpose. 


“ This includes attachment to wife also (See brihad aranyaka, III-4-7). Rising from 
the three attachments is to renounce the world. 


5 One leads to the other, and is inseparably connected with it. 
5 The three attachments are reducible to two only. 


" The possession of knowledge attained from a teacher, and worked up to such 
a degree as to lead to discrimination of the real from the unreal and to desirelessness 
for worldly objects. 


§ Without parading his own knowledge and worth. 


° That is - He should recall the object of meditation, when he is disengaged, and 
dwell on it. The object is to prevent the mind’s going to worldly matters. 


10 That is - Panditya and the nature of a child. 
1 This is Kaholads last question. His doubt is whether there is any other means. 
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only. Other than He is miserable’. Then Kahola Kaushitakeya sank into 
silence (verse 1). 


SUB - SECTION 17 
Chandogya I - Section 1 


Meditate on this syllable (known as pranava), which is part of udgitha'. 
For, one begins with this syllable and sings. Here follows a commentary”? on 
it (verse 1). 


Of these beings the earth ? is the essence; of the earth water ‘4 is the 
essence. Of water plants? are the essence; of plants man® is the essence; of 
man speech’ is the essence; of speech rik is the essence; of rik saman is the 
essence; of sdman udgitha is the essence (verse 2). 


It is the best essence of essences; it is the last.8 This eighth? adgitha 
deserves the place of the highest Atma (verse 3). 


The enquiry is made - how is rik; how is saman; how is udgitha (verse 
4). 


Speech alone is rik; prana is saman; this syllable (pranava) is ulgitha. 
(Speech and prana form a couple!®; also rik and sdman (verse 5). 


ES 


' The terms aksharam (syllable) and udgitha are in apposition in the original; but 
as they are not identical, one or the other should be understood in a secondary sense. 
As the former terms occurs in the closing verse of this section also, it is the more 
important; and the other term is understood to mean a part of udgitha. This is the 
second out of five parts into which every saman is divided. 


? Explaining how the meditation should be done and what is its fruit. 

3 As it is the support of all. 

4 As earth is evolved from water. 

5 As they grow with water and are its products. 

6 As his body is a product of plants. 

” As it is of the greatest use of man. 

5 There is no essence beyond this. 

® Eighth from earth, see verse 2. 

10 Because it is meditated on as the highest Avma is. 

11 As rik has to be recited by the organ of speech. Sdman requires in singing the 
holding up of breath. 

12 Speech (uak) being in the feminine gender, and prana in the masculine gender, 
they form a couple like man and women. 
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This couple (rik and sa@man) is connected with this syllable (pranava). 
When the couple comes together, they satisfy each! other’s desire (verse 6). 


He, that thus knows this and meditates on the syllable of the udgitha, 
enables one to attain his desires (verse 7). 


This is the permission (anujnd) syllable; for when one permits anything, 
he uses the syllable only. This, which is permission, the very same is 
abundance’. He, that thus knows this and meditates on the syllable of the 
udgitha, causes the yajamana to attain whatever he desires to have (verse 8). 


With the help of this the karma enjoined by the three-fold veda pro- 
ceeds. The adhvaryu says asravaya with it; the hota recites rick with it; the 
udgata sings saman with it to do worsihp to this syllable possessing the 
greatness of being the best essence (Verse 9). 


With the help of this both do their work - one that thus meditates on 
this, and one that does not meditate. Meditation and no-meditation are 
different®?. Whatever is done with meditation, with faith and with knowledge 
of everything being ruled from within by the highest Atmd, that alone 
becomes most efficacious This is the commentary on this syllable (verse 10). 


SUB-SECTION 19 
Taittirtya - Narayana 
Section 10 


There is in the middle of the city® a small lotus bud, free from sin, the 
residence of the highest Atma): the small akdsa in it free® from grief and 
what is within it should be meditated on (verse 23). 

That 7 svara,’ which is uttered in beginning recitation of the veda, 
which is invariably found at the end of the recitation, and which takes the 


1 This is a well-known fact. The syllable also causes one to attain desire through 
the instrumentality of the couple, with which it is connected. 

2 Because only one that has abundance gives permission. 

° Yielding different fruit. 

* To be efficacious means to be able to yield its fruit without obstruction by a 
more powerful karma. 

5 The meditator’s body, and the lotus is the heart. 

6 This expression brings up the other seven attributes stated in the chandogya 
in regard to the small akasa. 

7 This verse states who the devata is that is meditated on in the dahara vidya, 
and adds His attribute of being the great ruler. 

8 The syllable known as pranava. 
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form of its source!, the Being denoted by it is great ruler 
(verse 24). 
Section 11 

He is a thousand-headed deva; with eyes every-where; the source of the 
happiness of all. Ndrayana-deva is everything; aksharam, the highest Lord 
(verse 1). 

Narayana is greater than everything; eternal; He is everthing; He is 
hari. Purusha alone is all this; all this lives by Him? (verse 2). 

He is lord of all; He is master of Himself; He is unchanging bliss; 
Narayana is the great object to be known; He is the inner ruler of all; He is 
the highest goal (verse 3). 

Narayana is the highest Brahma; Narayana is the highest tatva; Narayana 
is the highest light; Narayana is the highest Amd (verse 4). 

Whatever in this world is seen or heard about, Narayana stands pervad- 
ing it all within and without (verse 5). 

He has no limitations; He is without destruction; all-knowing; with His 
abode in the ocean; the source of the happiness of all (verse 5). 

The heart, of the form of a lotus bud, and hanging with its tip 
downwards below where the neck is joined to the head, and above the region 
of the intestines, in a place as long as a span (vitasti), know that heart to be 
the great abode of Him, who is everthing (verses 6 and 7). 

It resembles a lotus bud slightly opened, and hangs by blood vessels set 
close together. At its tip there is a fine hole, in which the All abides (verse 
8). 

In its middle there is a great fire,? the light of which spreads everywhere, 
and face of which is everywhere. It is ever awake; it ever crackles; it divides 
the food taken by man, and itself eats if (verse 9). 

It heats its body from the foot to the head; in its is the middle top of 
the fires very subtle, with its top pointing upward (verse 10). 

Like a streak of lighting appearing in the middle of a blue-rain-cloud, 
shining, as then as the top a grain of hivara, there is a being gold-coloured 
and peerless (verse 11). 

In the middle of the top of the fire the highest Atma abides; He is 
Brahma; He is Siva; He is Indra; He is akshara;* He is the highest; He is one 
not subject to the control of karma (verse 12). 


een eel 


1 The letter, a from which all sounds that form words spring. It denotes Vishnu, 
who is the devata and who is the great ruler. 


2 As the is the inner ruler of all. 
3 The fire in the stomach. 
4 The freed jiva. 
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SUB - SECTION 20 
Agnirahasya - Chapter I 

That (mind) saw 36,000 worshipful’ fires, belonging to itself, made of 
thought and known as manaschit (mind-made) (verse 9). 

In these by ? mind alone the fire was established; by mind alone the 
altar was made; by mind the soma juice was taken in them (mind-made 
vessels); by mind vedic songs were sung; by mind verses were recited (verse 
10). 

Whatever karma is done in a kratw (sacrifice), whether the principal 
karma, or subsidiary karma, by mind alone it was done mentally in those 
mind-made (manaschit) (verse 11). 


Hence whatever these beings*® think with the mind, they are the making 
of them alone (verse 12). 


All persons do what is useful to the mind-made fires; they establish the 
fire; they made the altar; they take the soma juice in them; in them they sing 
vidic songs; in them they recite verses (verse 13). 


These are the things subject to the mind; these are the things made by 
it; this is the greatness of mind (verse 14). 


Of these 36,000 worshipful fires each one alone is as capable as that 
preceding* one is (verse 15). 


In regard to one that thus meditates all persons at all times make them 
even when he sleeps (verse 16). 


With vidya alone of one that thus meditates these are made (verse 17). 
a 

1 One’s life, assuming it to consist of one hundred years, is made up of 36,000 
days; the thoughts that pass through the mind in each day are to be meditated on 
as the sacrificial fire in a kratu. 


2 In a kratu the operations enumerated take place; in this mind-made ridya they 
were all madeby the mind. To reconcile this statement with that made in verse 9 it 
must be understood that some thorughts are the fires, and that the other operations 
of the mind are the operations of the kratu. 

3 The meaning is that one, that does this vidya, should look upon all mental 
operations of all persons as sacrificial fires and as operations of the kratu. They will 
therefore all of them help him in the meditation as the sacrificial fire. 

4 The fire on the brick-made altar. The meaning is that this fire will procure 
through the kratu, with which it is connected, whatever fruit is procured by the fire 
on the brick-made alter through its real kratu. 

N.B. : Reference is made in the Sribhashya to fires made of speech, prana, eye, 
ear, organs of action and the stomach; but where they are to be inserted in the 
body of the upanishad is not clear. 


VEDIC TEXTS 649 
CHAPTER Il 
SECTION 4 - SUB-SECTION 1 
Chandogya IT - 23 


Three are three places that help in the doing of dharma; yajna' (offer- 
ing), reciting the veda and making gifte form the first; tapas? alone is the 
second; He®, that expends his body completely in the house of his teacher, 
leading a disciplined life, is the third. All these attain the world to be 
reached by good deeds one that meditates on Brahma attains immortality 
(verse 1). 


SUB-SECTIONS 5 AND 6 
Brihad aranyaka VI - 4 
In continuation of what will be found under Chapter 1-4-3. 


Him (the highest Awad thus described) Brahmanas desire to meditate on 
by recitation of the veda, by yajna (offering), by the making of gifts,and by 
tapas in the form of absence of desire. Knowing Him alone one becomes a 
muni (one that meditates). Desiring this fruit alone (the highest Atma) men 
renounce the world. Those, that lived before and knew this, did not desire 
children; for they thought thus “What shall we do with offspring, to whom 
this Atmd, this happiness, exists.” They rise from attachment to son, attach- 
ment to property,and attachment to the world, and live by begging for food. 
What is attachment to son is attachment to property; what is attachment to 
property is attachment to the world; for these two attachments alone exist. 
This Atma is not only this; is not only this; He is other than those that can 
be perceived by other means; and He is therefore not perceived. He is other 
than those that fall to pieces, and He does not therefore fall to pices. He is 
other than those that are attached, and He is therefore not attached. He is 
other than those that suffer, and He does not suffer nor perish. These 
thoughts do not touch one,that meditates on the highest Atma as thus 
described: “From this (the need of maintaining the body) I have done bad 
deeds; from this I have done good deeds”; For even here He has gone beyond 


oS 


' This refers to the house-holder’s stage. 


2 This refers to those known as vaighanasas, and to those that renounce the 
world. Both classes have to do tapas as the principal thing; and this consists of 
diminution of bodily enjoyment. 

3 This is the student’s stage. 
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them. Good and bad deeds do not make him suffer through their fruits! 
(verse 22). 


Regarding this (transcending good and evil) the following verse has 
been stated ‘This greatness of one that mediates on Brahma remains ever 
afterwards. One, that knows His nature, does not increase with (good) deeds; 
he does not decrease (with bad deeds). One that knows this (the greatness 
of the meditator)( is not polluted with evil deed. 


Hence, one that knows this, should control his mind; he should control 
his senses; he should withdraw from worldly pursuits (doing what is prohib- 
ited and what is pointed out as the means to worldly enjoyment); he should 
take good and evil with serenity; he should make the mind one-pointed. 
Being all this, he should see in himself Him, who is his Atmd. He should see 
Him as all - i.e., as the inner ruler of all. Him (the seer) evil deeds (in the 
form of good and bad deeds) do not reach; he transcends all evil. Evil deeds 
do not make him suffer; he burns up all evil. He, the meditator, becomes free 
from karma, from desire, from doubt. He becomes brahman (meditator on 
Brahma). He is brahma, the world, great king. Said Yajnavalkya. (The kind 
said) ‘I give you, revered sir, the videha country; I give you myself also, to 
do service to you’ (verse 23). 


He, the Being described, the great unborn Atmd, gives food, gives 
wealth. He that meditates thus obtains wealth (verse 24). 


He, the Being described, is the great unborn Atmd, free from old age, 
death, samsara, fear, and is Brahma, i.e., immeasurably great; for Brahma is 
free from fear. He, that knows this, becomes free from fear, and becomes 
brahma, i.e., like Brahma (verse 25). 


Chandogya, I - 10 


Ushasti, the son of Chakra, during a famine caused by hail-storm, lived 
with his young wife in the village of elephant-drivers in a starving condition 
(verse 1). 


He begged of an elephant-driver, who was eating boiled gram. He 
replied “There is no other than this, which is placed before me. What shall 
I do” (verse 2). 


Ushasti said “Give me of these.” The elephant driver gave him. He said 
“Take this water to drink”. Ushasti replied “My drinking it will be drinking 
what is polluted” (verse 3). 


1 See notes on brihad aranyaka V-4 under III-3-15 page 622. 
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The elephant-driver asked “Are not these also polluted”. Ushasti replied 
“I would not live, if I did not eat these. To drink the impure water would 
be to yield to desire” (verse 4). 


Having eaten some of the gram, he gave the remainder to his wife, who 
having already taken her meal, received the same and kept it (verse 5). 


On rising from his bed next morning, Ushasti said “If I can get food, I 
shall get a little wealth. This king is about to do a yaga. He will ask me to 
do the work of all the helpers” (verse 6). 


His wife said to him - “Husband! here is the same gram.” Eating it, he 
went to where the ydga was being done (verse 7). 


Chandogya, VII-15 


Brahma (the four-faced one) taught this to Prajapati; Prajapati to Manu; 
Manu to his children. After learning the veda in the house of the teacher, in 
accordance with the rules, and when time could be spared from his service, 
let the student perform the ceremony known as samavartana, and lead a 
house-holder’s life in a pure place, reciting his veda! making (his sons and 
students) do dharma, with drawing all his senses from what is other than 
the Atma, and without causing pain to anyone, except what may be permit- 
ted. Thus passing all his life, he attains Brahma world and does not return 
(verse 1). 


Sa 


' This includes all other duties of his stage of life. 
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CHAPTER IV 
SECTION - 2 SUB-SECTIONS 1 TO 4 AND 6 
Chandogya, VI - Section 8 


The speech of the person, my dear, that? departs (from this world), 
unites with the mind; the mind with prana; prana with the element fire; fire 
with the highest Devata (verse 6). 


SUB-SECTION 5 
Brihad aranyaka, VI - Section 3 


As a cart fully laden leaves (the place where it was and goes on, in the 
very same way this embodied jiva, the all-knowing! Atma having mounted on 
him, leaves (the body) and goes on, when his breath is about to come up 
(verse 35). 


This happens, when this body becomes thin with old age, when it 
becomes thin from a burning feaver. 


Then as a fruit of the mango, udumbara or pippala is loosened from 
its stalk, in the very same way this person is loosened from these limbs, 
and goes on, as he came, towards the womb of a mother, so that he 
may live (verse 36). 


Then, as hearing that the king is coming, ugras,? servants ordered to 
deal with offenders, sutas 2 and heads of villages await him with food, drink, 
and lodging, saying ‘He comes; he comes’, in the very same way all? elements 
await this jeeva experiencing the fruit of karma, saying “This jeeva comes; he 
comes” (verse 37). 

As ugras, servants ordered to deal with offenders, sutas and heads of 
villages proceed towards the king, who is about to go,in the very same way 
all pranas at the time of death proceed towards this Jeeva - i.e., when his 
breath comes up at the end of his life (verse 38). 


Section 4 


When this Atma (jeeva) becomes extremely weak and begins to lose 
consciousness, then these prdnas‘ approach him. Taking the senses, he comes 


—_—_—_—_—_—_—_— 


1 The all-knowing Atma is the highest Atma. He is like the dirver, the jeeva 
being like the cart. 


2 Members of particular castes. 
3 Those that make up his body. 


4 The senses and motor organs. 
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to the heart. When this dying! person turns away (from objects), he no longer 
sees colour and other qualities (verse 1). 


People say “He becomes one with it; he does not see”; “He becomes one 
with it; he does not smell”; “He becomes one with it; he does not taste;” “He 
becomes one with it; he does not speak”; “He becomes one with it; he does 
not hear’; He becomes one with it; he does not think; “He becomes one with 
it; he does not feel touch”; “He becomes one with it; he does not know”. In 
this condition the tip? of his heart shines. With that light this Atma gets out, 
through the eye, through the top of the head or through other places in the 
body. Him rising from the body prana follows out of the body; prana rising 
from the body after the jiva, all pranas* follow out of the body. He thinks® (of 
the mother’s womb to be reached); him so thinking the group of the senses 
follow. Him his vidya ® (meditation) and karma contact and go with him; also 
the tendencies generated (verse 2). 


As a worm’ goes to the end of a piece of grass,takes hold of another 
support, and draws in the hinder part of its body from the grass, in the very 
same way this Atma leaves this body unconscious,’ takes hold of another 
support and withdraws from the body (verse 3). 


ET 


' The term in the original is ‘Person present in the eye’, and this is a mark of 
his departure presently. 

2 By this reference is made to the entrance to a blood vessel, through which the 
dying man goes out. 

3 The light of all the senses, which have been gathered together in the Jeeva, 
makes the entrance shine. 

4 The senses and motor organs 

5 This thought is generated by the karma of the departing jeeva. It is only one 
that meditates on Brahma that can command what thought should then be in his 
mind. 

® These two are to bring tup to the jeevads mind in his new birth ‘the objects in 
which he will find enjoyment, and the third, known a vasana, is to give him facility 
to act or enjoy. For no one is able to do or to enjoy any thing without this 
tendency previously acquired. These three things correspond to the provision for the 
journey, which the cart takes, and are to serve the jeeva. 

’ The original has the term trina alayuka, which refers to a particular worm found 
in grass. 

8 The original has in addition ‘Killing this body’. It is stated that it is meaning 
is leaving it unconscious. 
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As a goldsmith takes a portion of gold already available, and makes it 
into a new article prettier than the original piece, in the very same way this 
Atma makes this body lifeless and makes of it a new body prettier than the 
old one, be it the body of a pitri! of a gandharva, of a deva, of Prajapati, of 
brahma or of other beings (verse 4). 


This same Arma, self-proved and a knower, though by nature like 
Brahma, is connected with ? mind, with prana, with the eye, with the ear; 
he is full of earth,* full of water, full of air, full of ether, full of fire, full of 
other. than fire (i.e., mahat and ahamkara). He has the attributes - deisre, 
and what is other than desire (resolve, etc.) anger, and what is other than 
anger (pleasure), dharma and what is other than dharma and everything. He 
is engrossed in this (world) and in the other (world). What was his wont to 
do® or to act, that he becomes. One that did good deeds attains a good body:$ 
one that did evil deeds attains a bad body. One does good deeds having done 
good deeds in the past; one does evil deeds having done evil deeds in the 
past. Other people say - “This person is indeed full of deisre”. Whatever 
desire he has, he resolves to attain it; whatever he resolves to do, that he 
does; whatever he does, he attains its fruit (verse 5). 


On this subject this verse is current - “To what fruit his mind is 
attached, attached to the very same he goes at death with the karma 
done to procure it”. 


“Whatever karma he does here, reaching by enjoyment the end of 
that karma, he returns from that world to this world to do karma again.” 
Thus fares, one that desires. Next as to one that does not desire. Of 
him that is without desire, from whom deisre has departed, has no 
further desired and whose desired is centred on the Atma, pranas do not 
depart; being brahma’ alone, he attains Brahma (verse 6). 


On this subject this verse is current: “When all the desires that were 
in his heart are released, then the mortal becomes immortal; here he enjoys 
Brahma’. As the skin of a snake thrown off on its hole lies lifeless, in the 


1 A body fit for enjoyment in the world of the pitris. 

2 Having the attributes of Brahma - i.e., freedom from karma and the rest. 
3 Owns the mind as an instrument. 

4 Is connected with earth, one of the elements that make up his body. 


°> To do agnihotra and the like; to act - to perform such acts as confer on him 
a qualification for doing agnihotra. 


8 Like the body of a brahmana. 
’ Attaining the form of Brahma, i.e. attaining freedom from karma and the rest. 
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very same way this body! lies. Next,?" he is without? a body; he is without 
death; though bearing prana, he is Brahma‘ alone; he is light® alone” “I will 
give you a thousand (cows) said Janaka, king of the videhas’ (verse 7). 


On this subject there are these verses - “That ancient path, difficult to 
know by other means, but described fully in the vedanta, touching me, the 
meditator, and known by me during meditation - by it mediators full of 
perfect knowledge, released from this (body), reach the svarga® world, which 
is above this (all worlds) (verse 8). 


The say - ‘On this path (is the sun), white, blue, yellow, green and red.’ 
This path is connected with Brahma. By this goes one, that has done good 
deeds, and is enabled to meditate on Brahma; and he also goes that mediates 
on fire - i.e., does the five-fires vidya (verse 9). 


Those, that concentrate their attention on mere good? deeds, enter 
dense darkness.’ Those that find pleasure in vidya alone, they surely enter 
darkness® denser than the other (verse 10). 


These worlds have not a drop of happiness in them, and are covered by 
dense darkness. At death they go towards them, who do not know the 
highest Atma, nor the true nature of the jeeva (verse 11). 


If one knows himself ‘I am so and so,’ desiring what (for himself), to 
procure the desire of whom (wife, children and the like) will he trouble his 
body? (verse 12). 


By whom the Armd Ii.e., himself) is known, and is meditated on, though 
he has entered this body full of misery, he is the maker! of all; for he is the 
world - i.e., the support of Him, who is the maker of all (verse 18). 


1 The body of the meditator. It is no longer the subject of the feeling ‘I am 
this’, and is practically abandoned by its owner; but to those that look on it appears 
as his body. 

2 After meditation is established - ie. becomes as vivid as sense perception. 

3 Like one without a body - even before death. 

4 He enjoys Brahma 

5 Without ajndna - i.e., absence of knowledge 

6 The world of the highest Asma. 

7 Deeds done for the enjoyment of the heaven - world. 

8 The wheel of births and deaths without any prospect of getting out of it. 

® The intention is to show that both good deeds and vidya are necessary, but not 
either to the exclusion of the other. 

10 He will be respected like the highest Amd, the maker of all. 


(=p) 
or 
op) 
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We, remaining here alone, know it, ie., Brahma; if we did not know, it 
would be a great loss. Those that know this become immortal; others reach 
only misery (verse 14). 


When one sees Him well, who shines, who is the inner ruler of all, and 
who controls the past and the future, he does not turn away with disgust 
from any one (verse 15). 


Brihad aranyaka, V - Section 2 


At the court of king Janaka Yajnavalka was questioned by several 
persons, of whom Jaratkarava Artabhaga was one. The first question was “How 
many are the grahas and how many are the atigrahasa. The reply was “Hight 
are the grahas and eight are the atigrahasé. The next question was “What are 
they” (verse 1). 


The reply was Prana! is a graha. It is seized by apana,” the atigraha; for 
controlled by apdna,? it perceives smell (verse 2). 


Speech is a graha; it is seized by the atigraha name; for with speech one 
pronounces names (verse 3). 


The tongue is a graha; it is seized by the atigraha taste; for with the 
tongue one knows tastes (verse 4). 


The eye is a graha; it is seized by the atigraha colour; for with the eye 
one sees colours (verse 5). 


The ear is a graha; it is seized by the atigraha sound; for with the ear 
one hears sounds (verse 6). 


The mind is a graha; it is seized by the atigraha desire; for with the 
mind one desires objects of desire (verse 7). 


The hands are a graha; it is seized by the atigraha action; for with the 
hands one does action (verse 8). 


The skin is a graha; it is seized by the atigraha touch; for with the skin 
one feels touches. These are the eight grahas, the eight atigrahas 
(verse 9). 


I 


1 This refers to the sense of smell, on the ground of likeness, both the sense 
of smell and prana being connected with the nose. The term graha means a sense 
organs, and atigraha means sense object. 


2 Smell. 
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The next question was - “All this is the food of death; who is the devata, 
to whom death is food?” Reply. “Fire! is death; and it is the food of water. 
He that meditates thus overcomes untimely death’ (verse 10). 


The next question was - “When this person dies, do pranas go out of 
him or no.” The reply was - “No; in him alone they become one. He swells,” 
is filled with outside air, and inflated, lies dead” (verse 11). 


The next question was - “When this person dies, what is it that does 
not leave him”. The reply was - “Name; for names have no end; visve® devas 
have no end. One by this (knowledge) conquers the world without end” 
(verse 12). 


The next question was - “When of this dying person speech unites with 
agni, prana unites with air, the eye unites with the sun, the mind unites with 
the moon, the ear unites with the quarters, the body unites with earth, the 
ether within the body unites with the air outside, the hair on the body 
unites with plants, the hair on the head unites with trees, and blood and 
semen are deposited in water, where is this person then?” Without giving a 
reply, yajnavalkya said “Give me your hand, my dear Artabhaga\” and taking 
it, he added “Let us two alone know (the reply) to this. This (question and 
reply) of ours need not be said in this assembly”. they went out and 
consulted together. What they said was karma alone; what they praised was 
karma alone. One gets a good body with good deeds; one gets a bad body 
with bad deeds. They Artabhaga ceased to ask more questions (verse 18). 


SUB-SECTION - 9 
Chandogya, VIII - Section 6 


Now, the blood vessels’ of the heart are filled with the fine essence of 
food and drink, yellow, white, blue, gold-coloured and red. This sun is yellow; 
he is white; he is blue; he is gold-coloured; he is red (verse 1). 


As a long high road enters two villages, this and that in the very same 
way these ays of the sun enter two words - this and that. They extend from 
that sun, and enter these blood vessels; they extend from these blood vessels 


and enter that sun (verse 2). 


' For fire burns ‘up everything; and it is destroyed by water. 


2 These take place in the body, but do not relate to the departing jeeva. The 
verse identifies the body and the jeeva. 


3 Visve devas are the devatas of names. 
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When he sleeps, drawing to himself all the sense, and with a serene 
mind sees no dreams, he then enters these blood vessels. Him no evil! deeds 
touch; for he is then united with fejas? (verse 3). 


Next, when he becomes weak, those seated around say to him - “ Do 
you know me; do you know me.” So long as he does not rise out of this body, 
so long does he know (verse 4). 


Next, when he gets out of this body, then he goes up only with these 
rays (of the sun). He utters the prdnava, and is carried up by the rays. While 
the mind thinks one thought, by that time he reaches the sun. To the 
mediators he is indeed the door leading to the highest world. To the non- 
mediators he is a bar (verse 5). 


On this subject there is this verse “There are one hundred and one 
blood vessels of the heart; of them one goes to the top of the head. He that 
rises through it attains immortality; the other blood vessels are for other 
ways of getting out” (verse 6). 


1 They have no power to yield their fruits. 
2 The highest Atma, as He is self-proved. 
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CHAPTER - IV 
SECTION - 3 SUB-SECTIONS 1 TO 4 


The devayana is described in two texts of the Chdndogya. See under 
chapter II, section 3, subsection 13. 


Brihad aranyaka VII - Section 10 


When a person goes for good from this world, he reaches vayu. To him 
vayu then shows an opening in himself of the size of the hole in the wheel 
of a chariot; through it he goes up and reaches the sun. To him the sun then 
shows an opening in himself of the size of the hole in the musical instrument 
known as adambara; through it he goes up and reaches the moon. To him the 
moon then shows an opening in himself of the size of the hole in a drum; 
through it he goes up and reaches a place, which is without grief, without 
snow. There he dwells for endless years. 


Brihad aranyaka, VII - Section 2 
The following verse is taken from the five - fires vidya: 


Those that mediate on this in this manner, and those that in a jungle 
meditate on satya (the highest Atma) with earnestness, they reach light; from 
light they go to the day; from the day to the half-month in which the moon’s 
rays fill; from the half-month to the half year in which the sun goes 
northwards; from the half-year to devaloka; from the devaloka to the sun; 
from the sun tothe person in lightning; the person in lightning, known as 
amanava (not human) comes and carries them to brahma-loka.In these worlds 
they dwell in the enjoyment of indescribable bliss, but subject to the highest 
Atma. For them their is no return (to samsara) (verse 15). 


Kaushitaki, I - Paryanka vidya 


Chitra, a kshattriya, the son of gargya, requested Aruni to help him to 
perform a yaga. he sent his son Svetaketu in his place. When he was seated, 
Chitra asked him “Is there anything concealed from public gaze in that world, 
in which you will place me or another by the yaga, and what is the path to 
it”. he was unable to reply, and went to his father for instruction. The father 
being equally ignorant, the father and son came to Chitra himself for 
instruction. Chitra taught them as follows (verses 1 to 8). 


“Those, that depart from this world, reach, all of them, the moon alone 
(verse 9). 
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The moon is nourished by the good! deeds done by them in the bright 
fortnight; in the dark fortnight he satisfies them with his kalas (rays) (verse 
10). 


The moon is indeed the door of the world svaraga (verse 11). 


He permits him to go forward, who gives a satisfactory reply; him, who 
does not give a satisfactory reply, he sends down as rain. He is then born as 
a worm, as an insect, as a bird, as a tiger, as a lion, as a fish, as a domestic 
beast, as man, or as something else in these places (verse 12). 


He asks him, who comes, according to his karma, according to his vidya, 
“Who art thou” He will reply (verse 13). 


“Oh seasons? I am semen,® coming out of the knowing father during his 
sexual intercourse, and nourished with the mother’s blood, after having 
passed through the five stages (verse 14). 


Do not make me remain in the form of semen in a man emitting it. Do 
not make him emit semen, so that I may have a body (verse 15). 


I was born many times, coming out of the womb, having remained i it 
twelve or thirteen months (verse 16). 


Having come out at the end of the twelfth or thirteenth month, I served 
every parent that emitted semen to give me a body (verse 17). 


Oh seasons! Hence do not give me again to samsara (verse 18). 


Blessed by that Satyam (the highest Atma) pleased with my appeal to 
him (tapas)* I am the season; I am what come into existence in the seasons; 
I am ka@ (brahma) the four-faced one; I am thou (verse 19). 


He (the moon) permits him to go on (verse 20). 


He, reaching the path known as devayana, goes to the world of Agni; he 
goes to the world of Vayu; he goes to the world of VAruna; he goes to the 
world of the sun; he goes to the world of Indra; he goes to the world of 
Prajapati, he goes to the world of Brahma (verse 21). 


eT 

I The term used in the original is prdnais, i., with the senses and motor 
organs - ie., with good deeds done with their help, such as ydagas and works of 
public utility. the moon fills for fifteen days, and for the next fifteen days he satisfies 
his worshippers. This goes on against and again. 

2'The means the moon, as he measures the month; and the plural ending is used 
as a mark of respect. 

3 That is I have semen as my body. This shows that the speaker refers to the 
changes described in the five fires vidya, and that he has meditated on the nature 
of the jeeva as distinguished from his body. 

4 Appeal to the highest Awma for release from samsara. Compare with the text 
Hence nyasam excels all this tapas. 

5 This means that he realises his identity with the highest Atma as his inner 
ruler. 
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APPENDIX I 


See note 1 on page 8. The question for consideration is what is the 
meaning of the term Adesa in the Chdndogya text - ‘Did you enquire about 
that Adesa, hearing about who everything not heard before is hard’ (VI-1-3). 


2. The word is made up of the prefix a , the root dis and the 
termination a. This being the termination known in Paninids grammar as 
ghan, and it being one of those known as strong terminations, the vowel 
of the root is changed to e; and we have the form Adesa. The meaning 
of the root with the prefix is to control, direct or to issue a command, 
and the termination denotes the doer (Karta). Hence the word means the 
controller. 


8. Objection. The termination cannot denote the doer (karta): for 
Paninias sutra, I1l-3-19 states that it should be added to a root to denote a 
karaka other than the doer (karta). A karaka is what helps in the doing of 
an action (karma), such as the object (karma) the instrument (Karana) and 
place of action (adhikarana) Reply : Time but the doer (karta) is regarded as 
instrument (karana) as he is the most efficient instrument inthe doing of an 
action. This has the support of grammarians, who state that the kind of a 
karaka in a particular case depends upon the intention of the speaker. 


4. Objection again. The view cannot be accepted. The instrument 
(karana) may be regarded as doer (karta), as inthe setence ‘The knife cuts’; 
but the reverse is not sound; for to regad the doer (Karta) as the instrument 
(karana) would be like regarding the king as his servent. To regard the 
instrument as doer would be like regarding a servant as the king; and this 
is recognised as proper in Badarayana’s sutra (IV-1-5). Further, the author of 
the mahabhashy (commentary on Panini’s sutras) observes - We say ‘the 
pot cooks’, regarding the adhikarana (place of action) as doer (karta); but 
this does not lead to the regarding of the doer (karta) as the instrument. 
For the doer belongs to a different class, being the person who handles 
all the instruments. Hence the termination denotes the object of the action 
(karma). The root means to teach (upadesa); and the word means what has 
to be taught. The root dis with the prefix a is used in this sense in the 
following text ‘Next the teaching (Adesa) regarding meditation on Brahma as 
T (chando., VII-25. 


1. The author of the mahabhashya also states, referring to the word 
upAdesa in Paninids sutra, 1-3-2, and the word Adesa in sutra, I-1-56, that the 
root means to utter. 
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Reply. The words Adesa and upadesa are used inthe following sentence 
‘This is Adesa; this is upAdesad etc. They must therefore have different 
meanings. There is a precedent for this in Badarayanads sutras. In the text 
‘From this came for the prana, mind, all the senses, ether, air, fire, water 
and the all-supporting earth (munda., II-1-3) the words prana and air are 
mentioned separately; and for this reason it is decided that they are differ- 
ent substances, though prana is a variety of air (sutra, I]-4-8). The term Adesa 
refers to a statement, the non-carrying out of what is stated therein will be 
visited with punishment. The word is used with reference to one in author- 
ity, adisati (he commands). The author of the nyasa gives his support to the 
distinction herein pointed out between Adesa and upAdesa. He states that the 
word Adesa is used, when the benefit goes to one that issues an order, and 
the word upAdesa, when the benefit accrues to one that receives the order. 
This distinction should not be ignored on the strength of stray cases of the 
use of the world Adesa in the sense of upAdesa. This being so, having regard 
tothe primary meaning of the root, we may overlook the objection pointed 
out in regard to the treatment of the doer (karta) as instrument (karana). 
The root occurs first, and is therefore more important than the termination, 
which comes later. There are precedents for this. In the text “The seers 
(rishis) are indeed pranas@ considered in Badarayanads sutra, (1-3-1 the term 
rishi means a seer, and refers to the all-knowing Brahma. The plural termi- 
nation, being unsuitable, is ignored. In the purva mimamsa also there are 
precedents. The text ‘Five times fifty are the trivrit samvatsaras, etc., enjoins 
a kratu. The term trivrit refers to the number (nine) of vedic songs to be 
contained in a stotra sung by the udgdata in the kratu; and is then extended 
to the day in which all the stotras contain that number of vedic songs. The 
term samvatsara means a year; but as a kratu with a thousand years cannot 
be enjoined to a mortal, the word is taken to denote a day with reference 
tothe term trivrit, which occurs before it (VI-7-13). 


4. Last objection. There are also precedents the other way. In the 
offering of grains made of gold boiled in ghee to the devata surya, there is the 
text ‘Give to brahma ekadhad. In the offering of a puroddsa (ball of fried rice 
flour) to the devata Agni in the darsa ishti a small portion is offered; and from 
what remains a grain is given to brahma first. Then a small portion is 
distributed among the four helpers, including brahma, and the person that 
does the ishti. Lastly, what remains is divided into four parts and given to 
the four helpers only. In regard to the offering to the Surya devata no 
procedure is prescribed; and the ritual for the offering to the devata Agni is 
adopted. Now in the text quoted the term ekadha may mean either once or 
at the same time. If the former meaning be adopted, the remains of the 
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offering would be given to brahma but once; and the second and third givings 
as well as the times of the giving would be ignored. if the latter meaning be 
adopted, the portions to be given to him on all the three occasions would be 
given at the same time; and what is ignored is only the time. It is therefore 
decided that the term ekadha means at the same time (purva mimamsa, X-2- 
4). Here the term ekadha is sruti, and a meaning suitable to the adoption of 
the ritual of the agneya ydga is taken, though this is of less importance. 
Similarly, a meaning for the root adis may be taken suitable to the termina- 
tion. 


Reply. In the case stated there is no conflict between the meaning of the 
term ekadha and the ritual adopted; and as the word has two meanings, that 
suitable to the ritual is adopted. But in the case of Adesa, the only meaning 
of the root is to command; and as the termination conflicts with it (for there 
is no one that can command Brahma), we treat the doer as instrument. 


5. The objection raised may be got over by forming the word Adesa to 
mean the action command (for the termination denotes action); and then 
adding the termination to denote possession. The world would then mean 
one that has the action command, i.e., one that commands. 
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See note 7 on page 12. We have to explain the expression anena jivena 
Atmana (as the inner ruler of this jeeva) in the Chdndogya text ‘I will enter 
these three devatas as the inner ruler of this jeeva and make diverse names 
and forms’ (VI-3-2). 


2. The term Atmdna (by myself) refers tothe speaker, who is Brahma 
here. The term jivena, being put in apposition with it, should refer to the 
same Being; and it therefore means the Atma (inner ruler) of the jeeva (see 
paras 13 to 16 of the final decision on pages 186 to 191 of Sri Bhashya). 


3. Objection. The three words in apposition have the termination of 
the third case; and this termination is added, when the doer (karta) or 
instrument (karana) has to be denoted (Panini, II-3-18). The addition should 
be made, when the doer is not denoted by any other word (/bid., II-3-1). In 
the text under consideration the termination in the participle anupravisya 
shows that the entry in to the three devatas and the making of diverse names 
and forms were by the same Being; and the doer (karta) is denoted by the 
termination is the verb karavani. Hence the addition of the termination of 
the third case is not sound. Here an explanation is offered by a by-stander. 
The doer is denoted not he case of the making of names and forms; but not 
inthe case of the entry into the three devatds. The addition of the termination 
of the third case is not therefore objectionable. This explanation cannot be 
accepted. If it were sound, we might say maya (by me) bhuktva (having eaten) 
I go; but this is not regarded as correct. 


4. The correct explanation is: The term Atmana means by the svarupa. 
and the term jivena by the inner ruler of the jeeva; and the sentence will 
then mean ‘entering, by the svarupa, which is the inner ruler of this jeeva, 
etc’, Though this svarupa does not differ from the maker of diverse names 
and forms, yet it is regarded as separate from Him. Compare with the 
sentence ‘The jar by its own svarupa differentiates itself from other.’ Oppo- 
nent. In this sentence the termination of the third case denotes the instru- 
ment (karana); and this is into denoted by the termination in karavani. 


Reply. The same explanation applies to me also. 


5. This may be explained in another way. The term Atmana means by 
the body; and the term jivena means merely by the jeeva; and the sentence 
means ‘entering by the jeeva, who is My body, etc.’ Compare with the 
sentence ‘Entering by a spy, I will ascertain the strength of the enemy's 
force’. Still another explanation. The terms jivena and Atmdna mean by the 
jeeva Atma; and the term anena meaning ‘by this’ ‘draws attention to the fact 
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that he forms the body of Brahma as stated by vedic texts. The sentence will 
mean ‘Entering by the jeeva Atma, who is my body, etc.’ Compare with the 
sentence ‘Cooking by devadatta, it is eaten by chaitraGd. The entry is by the 
jeeva, who is made to enter by Brahma; and in this action of Brahma, the 
jeeva is an instrument, and the termination is added to denote this. Of the 
two actions stated by the sentence Brahma is the doer directly in regard to 
the making of names and forms; in the entry into the three devatas. He is the 
doer indirectly through the jeeva; and the termination in the participle 
anupravisya appropriately connects the two actions as the work of the same 
Being. 
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Please see note 5 on page 112. The vidya taught by Prajapati serves all 
brahma-vidyas, and not merely dahara-vidya. Here are two precedents: 


1. The text ‘Unchanging, shining and without limitations is Brahmaa 
mentions three attributes, which describe the svarupa of Brahma; and though 
it occurs in the dnandavalli (1-1), im which a particular vidya is enjoined, it 
has been decided that these attributes should enter into all brahma-vidyas 
(chapter III, section 3, sutra 11). 


2. he text “Him Brahmanas wish to meditate on by recitation of the 
veda, by ydgas, etc. occurs in the Brihad Granyaka (V1-4-22); yet it has been 
decided that the practices enumerated herein should serve all brahma-vidyas 
(Chapter III, Section 4, sutra 26). 


3. Similarly, the Prajapati-vidya, though mentioned in connection with 
the dahara-vidya, serves all vidyas. The jeeva has to meditate onhis own 
nature as a part of brahm-vidyd, whatever be the vidya adopted by him; and 
prajapti-vidya teaches what that nature is. This is the authority known as 
linga, and it prevails over prakarana, i.e., statement in the same context. 


See notes on Brihad aGranyaka V-4 under III-3-15 Page 622. 
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